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In 2019 a historic claim was lodged with the Waitangi Tribunal under the Health and 
Service Outcomes Kaupapa Enquiry.  Two main findings emerged; firstly, Māori have the 
poorest outcomes of any ethnic group in New Zealand, and secondly, Māori have suffered 
persistent inequities within the New Zealand health system (Waitangi Tribunal 2019).  This 
research project aimed to address these findings by developing an iwi (tribal) whānau (family) 
model of health and well-being.   
The research question “can the underpinning tikanga and mātauranga of way-finding 
navigation transfer into whānau health context?” was informed by kaupapa Māori theory and 
methodology, research tools that assume tikanga Māori (customs, values), te reo Māori 
(language) and mātauranga Māori (knowledge, skills) are legitimate ways for Māori to conduct 
research with and for their own.  Participants (individual and collectives) were deemed experts 
in their respective fields and included three master way-finding navigators, two waka and 
tikanga experts, one whānau collective who were experts in maramataka (Māori lunar calendar) 
and 12 whānau collectives.  
The aka matua (vine upon which everything hangs) of the research was based on the 
five key components that align to connectedness: whakapapa (origins and layers), pūrākau 
(narratives and stories), way-finding (voyaging), the maramataka, and tikanga.  These layers 
were each built into Te Tautarinui o Matariki modelled on the way-finding star compass that 
was developed alongside and used in whānau domains.   
Te Tautarinui o Matariki reflects the origins of Māori health where subsequent layers 
of whakapapa – namely knowledge and meanings including the researcher’s own – were added.  
The model supports whānau whakamana (empowerment) and tino rangatiratanga (self-
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determination) enabling whānau to both individually and collectively self-identify and monitor 
their health needs.  Moreover, the model provides a potential mechanism for whānau to foster 
their own solutions by providing culturally familial resources, knowledge and tools.  
The main findings of this research highlighted that whānau consistently drew upon 
whakanoa (the state of transition) as a strategy for their health and well-being.  Whakanoa 
(transition) examples ranged from large to small and included karakia (incantations), meals and 
coffee, water (ocean, river, pool or bath), exercise, waiata (music) and breathing.  Strategies 
were used for different transitions, such as to start and finish their day, or to transition between 
work and home.    
The maramataka also had a significant impact on whānau health and well-being, 
identifying patterns of highs and lows in the likes of mood, energy a food consumption.  
Whānau reported that observation of various cycles helped them to identify circumstances, 
behaviour and products that would either enhance or decrease their well-being.  
Outcomes from the research confirmed that Māori continue to be disproportionally 
affected by the burden of disease as a result of systemic inequities.  Access to tools that are 
whānau-inspired, culturally informed and easy obtainable can help greatly in examining and 
improving Māori whānau health outcomes.  
Te Tautarinui o Matariki was mainly used in this piece of research to identify particular 
health and well-being patterns for whānau.  Further research will help refine its use so whānau 
not only identify but also generate suitable and appropriate strategies that ultimately improve 






He waka eke noa – he waka eke noa is translated as we are all in this together.  The 
whakataukī came about because when a waka was being built, it would be left in a public place 
and all members of the community contributed.  I chose this whakataukī because this thesis 
would not have been undertaken or finished without the communities and whānau who 
contributed to my research journey. 
Firstly, my world was rocked in 2019 and so was my supervisor’s.  We both lost a 
parent and together we finished this journey together under the kapua pōuri.  To CC, the pou 
of Te Koronga, you were always our champion, who told us we could do it, and I really miss 
our chats.  I loved being about to moan about tikanga and iwi politics to you.  My heart broke 
knowing you left your babies and moko, and watching them over this last year has been both 
inspiring, and heart-breaking.  You will be so proud of them. 
To my Dad, I remember walking out of your hospital room after you fought the odds 
after your heart surgery and hearing you yelling to the nurse (because you were deaf as a post) 
“that’s my daughter, she’s going to be a doctor”.  How could I not finish now?  You left a huge 
hole and a really huge clean-up for me to do alongside this thesis, and now I can just rest and 
grieve. 
Rātou te huka mate ki a rātou, tātou te huka ora ki a tātou – we leave the dead with the 
dead, and the living with the living.   
To my primary supervisor, “chief get things done”, Associate Professor all round flash 
guy, Anne-Marie Jackson, thank you.  When I came to ask if you could take over my PhD 
supervision after seven years of treading water, and you said yes, my research journey changed.  
You supported me to get scholarships, you worked tirelessly behind the scenes to make life 
easier for us all.  You believed in me when I couldn’t believe in myself and you got me to the 
 
 VI 
end even though there were many moments when my whānau worried.  Words will never be 
enough, thank you.  I thank your whānau too; they let us access you night and day.  
To Michael who remained part of the supervision team from beginning to end, I know 
that my full-time work and community commitments were a constant source of getting 
nowhere and you kept trying to gently get me to give those up to get to the finish line.  You 
were always helpful as a go between when my first supervisor and I were on different kaupapa 
and you helped resolve that in a calm way.   
To the whānau from Te Koronga (TK), Danny you have been an awesome manager 
and sounding block.  Hinemoa, thank you for creating a great platform for our research to hang 
on, and for bringing us the kaupapa of Brain Research New Zealand (BRNZ), and your passion 
for Māori health and well-being.  To Louise and Mariana, for your coffees and catch ups and 
support, kā mihi.  To Terina, thank you for taking the job with me and continuing for the 
foreseeable future.  Sharing an office with me and watching me try to open doors can’t have 
been easy.  I look forward to seeing you finish your own PhD and doing our sleep research 
together.   
To Ben, thank you for trying to teach me how to format in Word, and for having to 
hang out with me because Terina and I were having lunch.  We submit on the same day as the 
two BRNZ kids in TK. Congratulations on finishing your Master’s. 
To Gina or G for Goddess as Mum calls you, when I rang in May last year and said I’m 
struggling to finish and could you kick my butt, you agreed and within a day I had a plan to 
finish.  You expected to me to finish and helped me to get there.  Thank you for sorting Dad’s 
house with us, organising meals, offering to read chapters and for being there.  
To Rachel Brown, always a text or call away, and always telling me I could do it, if it 
wasn’t for your own journey and the constant pep talks, I couldn’t have done it.  You always 
uplift others and I am so privileged to have a friend like you in my life. 
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Lee my mate who I met during undergrad, thank you for the last 24 years of support, 
walking “the fat” and good natters.  Helping with the declutter, and to Dali for the bags of 
coffee that got me through. 
To Pip, thank you for being there and helping with Dad’s, organising me a cleaner, 
helping sell the art and Dad’s music gears, getting the records sorted.  Alofa atu to you, Hiliako 
and the whānau. 
To Odele, thank you for the weekly check ins and keeping me semi sane, I am so lucky 
to have supportive friends and whanauka like you in my life. 
To Associate Professor Rose Richards, for being the “grumpy aunty” and helping me 
survive work, and getting me to where I needed to be, in Te Koronga.  I am so thankful our 
paths crossed and that we get to continue in this research journey together. 
To Professor Rachael Taylor, I am so glad Rose brought you into my life.  Thank you 
so much for seeing something in me and giving me a fantastic and much appreciated 
opportunity to prove that what is good for Māori is good for all.  Thank you for reading drafts 
of the thesis, and for all you do for our whānau. 
To Brain Research New Zealand, or Brain CORE, BRNZ.  Thank you for the 
scholarship, and for the understanding when Dad died and the continued support to get me to 
the finish line.  
Thank you to the University of Otago for the other scholarship that kept me going until 
BRNZ was confirmed.  To Martine and Hannah for the help with the transcribing, and for all 
the coffees too. 
Finally, to my whānau, I know you are breathing a big sigh of relief right now.  It has 
been just as much your long and stressful journey as it has been mine.  To my Mother Mummy, 
I know you wanted this for me and having a daughter who is a master procrastinator must be 
very frustrating.  Thank you for feeding me, and being my Mum – I am very grateful and lucky. 
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To Takiwai, who has had to become my memory and everything else.  You transcribed 
the interviews, organised the decluttering of Dad’s (Whededude’s) house and made me throw 
things out rather than take an entire house home.  You have read drafts and if it wasn’t for you 
translating my model into the visual, people would still be staring at me blankly.  You were so 
forgiving of my PhD brain and as a mother I can’t ask for more than having such a fabulous 
daughter. 
To Mu, thank you for participating in the research, I know you are a child of Tangaroa!  
Thank you for all the mirimiri and the cleaning.  To my big brother for the support especially 
over the last six months.  I know it’s been hard being so far away. 
To wee man, my moko, the meaning of life.  When I wake up and see you grinning at 
me, this and your snuggles have kept Taua going.  You are the best four-year-old Taua knows. 
Kāi Tahu have a whakataukī – mō tātou, ā, mo kā uri e muri ake nei – for us and those 
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Chapter 1: Introduction 
Ko wai au? 
Ko wai au?  who am I?  As a self-confessed introvert who hates talking about herself, 
this is an uncomfortable question for me to answer.  I have come to learn in the process of my 
doctoral research that it is okay to talk about myself to allow the reader an insight into my 
world and unique outlook as a Kāi Tahu Daughter, Mother and Taua (grandmother). 
Ko Aoraki te mauka, nāhana, (Aoraki is the mountain, from him is) 
Ko Pūkaki te roto, nāhana, (Pūkaki the lake, from him is) 
 Ko Waitakaitaki te awa e rere atu ki tai (Waitakitaki who flows to the tide) 
Ko Araiteuru te tai (Araiteuru is the tide) 
Ko Uruao rāua ko Takitimu kā waka (Uruao and Takitimu are the waka) 
Ko Kāi Tahu, Kāti Mamoe, Ko Waitaha kā iwi (Kāi Tahu, Kāti Mamoe and Waitaha 
are the people 
Ko Kāti Ruahikihiki rātou ko Moki, ko Kati Huirapa kā hapū (Ruahikihiki, Moki and 
Huirapa are the sub-tribes) 
Ko Ōtākou, ko Puketeraki, ko Moeraki kā marae (Ōtākou, Puketeraki and Moeraki are 
the marae) 
Ko Taiaroa, ko Parata, ko Retara ka whānau (Taiaroa, Parata and Retara are the 
whānau). 
The above pepeha shows my whakapapa back to Aoraki, and locates me in the 
Araiteuru rohe (the region from Moeraki to Hokonui or Gore).  My whānau continue to live at 
Ōtākou, which is where I was raised, where I learned about public tikanga (protocols), what to 
do and what not to do.  My whānau are descendants of Te Matenga Taiaroa and Haereroa from 
Ōtākou. As an adult I have spent much of my life on my Puketeraki side.  Being raised as Māori 
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has taught me manaakitaka (to care for others, show hospitality).  I learned manaaki for 
whānau, for others, and at the marae learned to manaaki guests.   
Through my career as a lecturer and researcher for 12 years at Otago Polytechnic and 
the University of Otago, I have learned that my upbringing was one of privilege as there are 
many Māori who did not get to be raised at their papakāika or kaik (village, home) as we call 
it.  As a child in the 1970s and 1980s, I travelled around Te Waipounamu (the South Island) 
with my Mother, my Poua (grandfather) and my Mother’s siblings, who attended the Ngāi Tahu 
claim hearings.  While I was young, I connected with the places of my ancestors.  My whānau 
made sure that I had been to all the places mentioned in my pepeha.  I believe that my 
upbringing has grounded me in my Ngāi Tahutanga or Kāi Tahutaka and this is why my career 
has been what it has. 
At the age of 20 I became a mother, and at that time my mother was doing her 
undergraduate degree by distance.  She said that I should think about completing a degree.  I 
had lots of fun at school, and I did not pass all of my school certificate as it was called in those 
days.  This meant that I never sat university entrance and having come from a working-class 
whānau, tertiary education was not a pathway we considered.  My mother was the first in our 
whānau to attend university to doctorate level, and this opened the door for us all.  I decided 
that I needed to do this for my own child – when she was four months old, I attended my first 
university lectures.  I took five years to complete my undergraduate degree in Social Work.  I 
chose this major because I thought I wanted to be a Māori language teacher, but figured you 
needed social work skills, and I heard social work was an easy degree; it wasn’t. 
When Takiwai (my daughter) was five, I took my first job working as a Māori language 
teacher at a private training establishment.  I was the only person there with a degree and had 
been teaching te reo since I was 16 years old, so I already had nine years teaching experience.  
I was poorly paid and the students were high need.  After two years, I decided to do my Master’s 
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degree.  My topic, which is discussed further below, looked at the impact of Type II Diabetes 
Mellites on whānau.  My father, who died six months ago, had Type I Diabetes from the age 
of 11.  He lived with this until his death at the age of 72.  He would often help with after school 
care of Takiwai.  One day he didn’t check his blood sugar after mowing my lawns.  It was five 
minutes to three, and I had to choose between picking Takiwai up from school or tending to 
Dad.  I decided that I could always ring an ambulance as school was close and that I would 
only be ten minutes.  However, I felt that I was being neglectful of Dad.  It was that difficult 
decision which made me wonder what other whānau experience when a loved one has diabetes.  
The rest is history.   
In 2004 I became a lecturer at Otago Polytechnic and during my 12 years there, I wrote 
certificate and degree programmes, wrote Māori and Treaty of Waitangi/Tiriti o Waitangi 
content for programmes, and taught most of that content.  Otago Polytechnic had a 
Memorandum of Understanding with our hapū and my Mother was charged with being the go-
between in that relationship.  She wrote the first Māori Strategic Framework for the 
Polytechnic, which aimed to improve learning outcomes for Māori students.  She has had a 
long career helping others and trying to make change for Māori in education and health; she 
was the first Māori liaison officer at the University of Otago.  I have been giving up my bed 
for students in need since the age of 12 years.  From the time when the Māori Strategic 
Framework was written until I resigned to finish my PhD in 2016, I worked alongside her to 
implement the goals and aspirations for Māori learners.  These experiences, the knowledge I 
have gained and my whakapapa have all led to this research topic.   
In this chapter I begin with background evidence on the state of Māori health in New 
Zealand.  Following this, I introduce the model of health that I have created in this research 
journey, Te Tautarinui o Matariki, the whānau health compass.  Then I describe the aka matua 
of this thesis, which is connectedness.  I introduce the research site, which is Karitāne and 
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discuss the significance of the study.  I present the research aim, the methodology used in this 
research, and finally, I outline each chapter in the thesis. 
The state of Māori health 
In 2018, 200 claims were lodged with the Waitangi Tribunal1 stating breaches of the 
Treaty of Waitangi2 in health services and outcomes.  Stage one of the of the Health Services 
and Outcomes Kaupapa Inquiry, also known as the Hauora Claim, looked at primary health 
and whether it was Treaty compliant.  The Waitangi Tribunal said in their summary of Wai 
2575:  
As a population group, Māori have on average, the poorest health status of any 
ethnic group in New Zealand.  We also received uncontested statistical evidence 
demonstrating that, despite reform and readjustments, Māori health inequities 
have persisted in the nearly two decades since the Act [Primary Healthcare Act] 
was introduced.  All parties to stage one of this inquiry, including the Crown, 
consider that the poor state of Māori health outcomes is unacceptable (Waitangi 
Tribunal 2019). 
An example of the uncontested statistical evidence is that of life expectancy for Māori.  
The age for Māori is seven for women and six years lower than for non-Māori (Reid & Robson, 
2006).  The expected age is 73 years for Māori women and 77 years for Māori men, compared 
with 80 years for non-Māori women and 83 years for non-Māori men (Reid & Robson, 2006).  
Since 1951 the gap has decreased between Māori and other populations but it remains lower 
than it should be (Reid & Robson, 2006).  To sum up the inequities apparent in the statistics, 
Peter Crampton (2018), who was called as an expert witness in the hearing, said that Māori 
have long experienced significant and enduring health inequities related to socio-economic 
 
 
1 The Waitangi Tribunal was established in 1975.  Its role is to hear grievances from iwi in relation to 
breaches of the Treaty.  It makes recommendations to the government on how to acknowledge and 
make reparation in relation to the grievances.  It is important to note that it can only make 
recommendations and it is the government’s choice whether to act on those or not. 
2 The Treaty of Waitangi was an agreement drafted and debated in 1840.  It has two versions: one in 
Māori and one in English.  Most Māori signed the Māori version of the Treaty. 
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deprivation, and that the most consistent and compelling ethnic inequities are between Māori 
and non-Māori.    
 In 2005 I undertook a Master’s project examining whānau experiences of Type 2 
Diabetes Mellitus.  My results showed that for Māori, the whole whānau is impacted by Type 
2 Diabetes Mellitus, not just the person who has the illness (Camp, 2008).  This research 
highlighted that the health system does not work for Māori because it is based on a binary 
system of health.  Kelly and Sewell (2001) explain what this means: “in binary logic, we see 
two factors as separate, mutually inconsistent or contradictory, and from these factors make a 
choice of one” (p. 15).  One half of the binary is viewed as negative and the other as positive – 
this logic leads to making a choice, either good or bad.  In New Zealand, my research found 
that in the health care system:  
• Whānau find themselves in a health discourse shaped by the discipline of Western 
medicine and its attendant forms of social control, e.g. an insistence that individual 
responsibility be taken for health improvement 
• This discourse is not commensurate with traditional Māori ways of dealing with 
health problems wherein collective action and support play far greater roles than in 
the Western health discourse. 
• Caught between the insistence on individual responsibility for health improvement 
and the, as yet largely unfulfilled, need for a more collective approach, many Māori 
(diabetes) patients find themselves disempowered (Camp, 2008). 
 
This binary discourse often frames the ‘right’ choice as leading to good health outcomes 
and the ‘wrong’ choice as leading to severely negative health consequences, including death.  
Surely, highlighting negative consequences is not the answer in itself, as “to think only in 
[binary] categories leads to dogma instead of discussion and to argument not dialogue” (Sewell 
2001, p. 17).  However, if we underpin new ways of whānau health and well-being with a 
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transformation of the discourse that empowers whānau, this kind of unproductive argument 
need not be the outcome.  Fear and avoidance are often the results of disempowerment.  Faced 
with a health system based on a binary system as their only option, many whānau cannot find 
a way to improve their health.  This deficit approach to health care promotes avoidance, guilt, 
and a feeling of being trapped outside the system.   
Because of the two main findings from my Master’s; namely, that the whole whānau 
suffers when someone is ill, and that there is a binary model of health care, I wanted to find a 
way to address whānau health and well-being needs without having to rely on the system.     
One of my current governance roles is the iwi governance committee for the local 
District Health Board.  In that role, I see that the health system’s policies and procedures are 
set in stone, requiring a long-term strategy to chip away at that stone before it can work for 
whānau.  This view of our health system, coupled with evidence directly from whānau in my 
Master’s research, is why I decided to create a whānau health model.  I was eager to explore 
how I could give whānau tools to care for their members, without being prescriptive.  
Interviews with whānau for my Master’s highlighted that guilt about not adhering to the 
prescribed regimes became a barrier to well-being for whānau.   
Te Tautarinui o Matariki: A whānau health compass 
I originally enrolled for my PhD in 2010. At the time, I knew I wanted to create a 
whānau health model, but I had no idea what that could look like.  I researched diabetes models, 
planning to create a new Māori-centred model that was inclusive of whānau in the field of 
diabetes.  I was working full-time as a lecturer and then senior lecturer and had to keep 
deferring.  
 In 2015 I listened to Hotūroa Barclay-Kerr (Hotu) do a keynote talk on way-finding 
voyaging on his waka Haunui.  During that kōrero, I wondered if the metaphor of a crew sailing 
from A to B in extreme conditions would work well in a whānau health context.  After the talk 
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I asked Hotu whether the underpinning mātauranga and tikanga would work in a whānau health 
context.  He said, “Yes, it will give whānau the tools that they need to care for themselves” 
(Barclay-Kerr, Kōrero-a-waha, 2015).  With renewed excitement, and without the mental block 
of what could the model look like, I continued to have conversations with whānau, waka club 
members and hapū members at Karitāne and Ōtākou.  People agreed that a navigation-based 
model would be interesting.   
At the end of 2016, I made the difficult and daunting decision to quit my full-time senior 
lecturer role.  My whānau, who were also affected by this decision, were supportive and we all 
did our best to adjust to our new financial situation.  I did some contract work, took up a part-
time research fellowship, and had a rest.  At the end of 2017, my primary supervisor Anne-
Marie Jackson supported me to apply for PhD scholarships so that I could focus full time on 
the research.  I obtained a University of Otago Māori PhD scholarship and a Brain Research 
New Zealand (BRNZ) PhD scholarship. As stated on its website, “Brain Research New 
Zealand – Rangahau Roro Aotearoa (BRNZ) is a national Centre of Research Excellence 
(CoRE) undertaking ground-breaking research on the ageing-brain and ageing-related 
neurological disorders” (www.brnz.ac.nz).  Because of the BRNZ scholarship, my focus 
shifted from Type 2 Diabetes to a more general health and well-being context.  My early 
conversations started with Hotu, my own whānau, and my knowledge and interest in Kāi 
Tahutaka. 
Whānau 
The focus of this research is whānau.  Whānau are the basis of Māori social structures 
(Brown, 2018; Camp, 2009; Mead, 2016; Metge, 1995).  In 2016, the Social Policy Evaluation 
and Research Unit (SUPERU) released a report on the development of the Whānau Rangatira 
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Framework.  SUPERU (2016) argued that the census3 generates data on individuals, but not on 
whānau.  Further, they evaluated measures and indicators that had the potential to tell the story 
of whānau (SUPERU, 2016). 
The Ministry of Health (1997) released a report which stated that “threats to the well-
being of the whānau are threats to the very well-being of Māori communities.  Development 
strategies for whānau health need to start there, with a recognition of the central role that 
whānau play in Māori communities” (p.11).  Yet, little has changed for whānau despite the 
1997 report.  The SUPERU report highlights how important whānau is within Māori social 
systems, stating “whānau sit at the complex nexus between the social configuration of whānau, 
hapū and iwi, and the philosophical tradition articulated through Māori cultural knowledge” 
(SUPERU 2016, p.1) it further highlights that the whānau was the best and only place for a 
new health model.   
Descriptions of whānau include but are not limited to: 
1. Whakapapa whānau, which includes whānau members who are all related to each other 
and can include whāngai (adopted members) and spouses.  These members all link back 
to a common ancestor (Brown, 2018; Camp; 2008, Durie; 2006, Mead; 2016, Metge; 
2004, 2014). 
2. Kaupapa whānau are a whānau made up of community members, neighbours or close 
friends.  They may not share whakapapa but rather share a common reason for coming 
together.  Similar to a whakapapa whānau, they work together for collective outcomes 
(Brown, 2018; Camp, 2008; Durie, 2006; Mead, 2016; Metge, 2004, 2014). 
 
 
3 The New Zealand census is a four yearly government data collection survey that gathers individual 
and household data.  The government uses this data to develop policy and decide how to fund systems 
such as hospitals and schools.  The most recent census was the first to go online, and for Māori was a 
disaster (Te Mana Raraunga 2019). It was so inaccurate, the government decided to use the census data 
from the 2013 census for its funding model.  This will lead to significant underfunding and poorer 




While the two whānau definitions above differ in identity and composition, both 
contribute to improved whānau well-being.  When I talk about whānau generally in this thesis, 
I am referring to both of the definitions outlined.  However, when I refer to the whānau who 
participated in this research, they were all whakapapa whānau.  Whānau structures are dynamic 
and, together, whānau can build and strengthen their collective practices to reach common 
goals (Brown, 2018; Camp, 2008; Durie, 2006; Mead, 2016).  Next, I will discuss the aka 
matua of this thesis, which is connectedness. 
Connectedness 
Connectedness is the aka matua of this research and is comprised of five components.  
The first is connectedness through whakapapa.  For Māori, all things have a whakapapa, or 
have an origin and many layers (Mead, 2016; Rewi & Duncan, 2018; Russell, 2001; Tau, 2008; 
Williams, 1975).  One way in which we use whakapapa to trace origin and connect is through 
pūrākau.  Pūrākau is the second component of connectedness within this research.  Pūrākau are 
narratives in which we can gain meaning and understanding of our world (Hiroa, 1926; Durie, 
2006, Marsden; 2003; Prendergast, 2008; Russell, 2001; Williams, 1975).  Pūrākau have their 
origins in the celestial world and as such are a means for us to connect with our histories since 
time began.  Pūrākau are found in waiata (songs), pepeha (sayings), whakataukī (proverbs) and 
other aspects of our oral language.   
The third component of connectedness comes from way-finding navigation.  The main 
kaupapa (topic) of way-finding navigation is connectedness.  Each voyage connects the crew 
and waka to where they begin their journey, such as home, to all the places seen and unseen in 
their journeys, and of course to the destination.  Added to that, are the unseen connections 
embedded in way-finding voyaging.  These are facilitated through the knowledge needed to 
sail the waka, from the stars used to steer the waka through to the pūrākau that help to 
understand the history and whakapapa of stars.   
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Master Navigator Nainoa Thompson (2006) said, “we sail because we believe that 
voyaging canoes have a role in today’s society based on keeping us connected to who we are 
today in the 21st century by clearly knowing who we were and where we came from.  In the 
absence of that understanding we have no identity – we have no distinction, and [hence] to be 
the underpinning tikanga and mātauranga of way-finding navigation (cited in Perry, 2009).   
The fourth component of connectedness is the maramataka, the Māori lunar calendar.  
I wanted to use the maramataka as a measure for the whānau health compass.  I saw it as a way 
to tie the brain research into the model of health.  The concept of wairua whare includes 
indicators such as memory, mood and meditation.  I thought that by looking at the impact of 
the maramataka on the indicators, I could explore the relationship between them.  Because the 
lunar cycle is 29-30 days, the maramataka could connect whānau with a tool that many had 
long lost.  As a health tool, the maramataka could highlight cycles and was another way to use 
pūrākau. 
The final component that linked this research to the aka matua of connectedness is 
tikaka or tikanga.  Tikanga are the values, rules, ideas and the philosophy that underpin how 
we live and understand the world as Māori (Mead, 2016; Rewi & Duncan, 2018; Russell, 2001; 
Tau, 2008; Williams, 1975).  All aspects of the Māori world have their own tikanga (systems), 
which come in layers (whakapapa).   
Williams (1975) describes whakapapa as the process of layering one thing on another.  
The many layers of connectedness described above contributed to the creation of the whānau 
health compass, the use of the compass and the findings of the data collections.    
My whakapapa 
My own whakapapa was another layer in this research.  It connected me to the people 
who participated in all aspects of the research.  It connected me to the place where the research 
took place.  My whakapapa also linked me to the pūrākau of my ancestors that framed the 
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whānau health compass.  Mutu (2001) describes Māori identity as being defined by genealogy 
(whakapapa) and by key historical and geographical markers.  My identity as Māori, as Kāi 
Tahu and as an active member of the Puketeraki ‘kaik’ is based on my whakapapa.  My 
whakapapa connects me, and therefore the research, to the land, the waterways and the people 
of Karitāne.  My identity is also connected to the many pūrākau that have been researched as 











Karitāne: The research site 
 
Figure 1: Karitāne 
Karitāne is a small seaside settlement north of Dunedin, New Zealand.  As Kāi Tahu 
we refer to our settlements as ‘kaik’, short for kainga (home).  Karitāne is one of three kaik 
within the Dunedin area of Otago known as Araiteuru.  The other two kaik are Moeraki to the 
north of Karitāne and Ōtākou, which is to the south east on the Otago Peninsula.  Ōtākou is the 
kaik where my mother’s siblings and my cousins still live.  It is where I learned and practised 
public tikanga, learned te reo and how to cook for large groups of people and to karanga (call).  
I learned about taki auē (funerals), and how to behave and not behave at marae.  Since the birth 
of my daughter 25 years ago, we made a deliberate effort to raise her at both Ōtākou and 
Karitāne, and my Mother retired to Karitāne in 2015.  While I haven’t spent a lot of time at 
Moeraki, I still have a relationship with the people there and the many committees (the Treaty 
of Waitangi Committee at the University of Otago, Iwi Governance Committee at the Southern 
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District Health Board, Ngāi Tahu Research Consultation Committee) on which I sit because 
the rūnaka at Moeraki has appointed me to them. 
I whakapapa to other places within the Kāi Tahu takiwa (region, boundary), but I have 
been born and raised in Araiteuru and that is where my connection is strongest.  The hapū in 
Karitāne are collectively known as Kāti Huirapa ki Puketeraki.  The geographical features in 
Karitāne include Hikaroaroa, which is a mountain, the Waikouaiti River, a beautiful beach, and 
the hill, Puketeraki, on which the marae sits.  Huriawa Pā is a site of significance.  It is a wāhi 
taonga, and was recognised as such in the Ngāi Tahu Settlement Claim of 1998. 
The current Marae in Karitāne was built in 2001 and the carvings were added in 2007.  
The wharenui is called Huirapa, and the wharekai (dining room and kitchen) is called 
Maririhau.  The marae buildings were upgraded and built in the same place and facing the same 
way as the old buildings.  For many years the old hall was used as a community hall by the 
whole village, which had no hall.  Now that it is a marae, there is still a strong relationship 
between the rūnaka and the people who live in Karitāne.  This relationship can be seen at many 
hui such as Matariki at the marae4 and at Ki Utu Ki Tai Volunteer Week for example.5  As 
discussed in chapter 5, there is also a waka club called Hauteruruku ki Puketeraki.  This club 
has a range of waka, including a double-hulled waka called Hauteruruku, a single-hulled waka, 
Hiwa i te rangi, and some waka ama (outrigger canoes).  The club members have a passion for 
waka, but also for using waka as a vehicle to connect whānau to their culture, and to explore 
places of significance to our whakapapa.  Interest in the use of the waka has been so high that 
the rūnaka purchased a waka and started an ecotourism company called Karitāne Māori tours. 
 
 
4 Matariki at the Marae is a bi-annual Māori New Year celebration. 
5 Ki Uta Ki Tai is a group dedicated to the restoration and upkeep of the river and marine environment 




Figure 2: Pūmaiterangi leant to Hauterururuku  
Karitāne is significant to my research, firstly because the research idea started there, 
and secondly, because Puketeraki is the southern site for BRNZ.  The geographical features of 
Karitāne, such as the beach and the awa, and the activities were built into the whānau health 
model in the tai ao whare (natural world) and the hauora whare (the health whare).  My 
connection to Karitāne is what makes this model of health different from other Māori models 
of health. 
Significance of the study 
As indicated in the Hauora Māori Report (2019), Māori continue to experience barriers 
to quality health care and to suffer inequitable health outcomes.  When one member of a 
whānau experiences poor health, the whole whānau experience the impact.  There is no 
shortage of Māori frameworks that fuse together clinical practice and cultural aspirations, and 
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this research aims to contribute to and build upon that research on Māori health and well-being.  
While these frameworks advocate for the inclusion of whānau, most are not whānau-centred 
models.  By making the whānau the target group, the whānau compass expects to remove the 
barriers whānau face in trying to improve their health.  In addition, Te Tautarinui o Matariki 
seeks not only to address the well-being of the whānau, but also to measure and improve the 
collective well-being of the whānau.  
Research aim 
The aim of this research was to develop a whānau model of health and well-being.  The 
research question was “can the underpinning tikanga and mātauranga of way-finding 
navigation transfer into a whānau health context?” 
Research lens 
Kaupapa Māori theory and methodology was the lens for this research.  Kaupapa Māori 
theory and methodology is a dynamic research tool that assumes that tikanga Māori, te reo 
Māori and mātauranga Māori are legitimate ways for Māori to conduct research with and for 
Māori.  In particular, I used the following principles: tino rangatiratanga, the principle of self-
determination; taonga tuku iho, the principle of cultural aspirations; whānau, the principle of 
extended family, and aroha ki te tangata, the principle of nurture and respect.  Smith (2006) 
highlighted that kaupapa Māori research is an insider research tool and is the only tool that can 
guide research that seeks to provide solutions to problems created by marginalisation.  Whānau 
are marginalised within the health system and therefore using kaupapa Māori as the theory and 
the methodology is most the appropriate way to find solutions.  This research used qualitative 
and quantitative research methods; these included unstructured and semi-structured interviews 
and analysis of diary entries. 
 
 16 
How this thesis can be read  
Chapter 2 – Connectedness 
In chapter 2 I examine the literature on the five components of connectedness – 
whakapapa, pūrākau, way-finding navigation, the maramataka and tikanga.  The research on 
whakapapa helps define how whakapapa has been understood as an organising principle as 
Jackson, Hakopa and Mita (2017) aptly describe it; whakapapa is both what is known about 
the Māori world and how we know it.  Russell (2001) referred to this as native theory, or how 
we know what we know.  I examine specific pūrākau about waka migrations as a way to 
highlight pūrākau that can tell the origin of how our ancestors came to be here, and of our 
continued occupation and connection to place.  Pūrākau are also a way to gain an understanding 
of how our ancestors understood the environment, and where they left us clues about what they 
experienced and how to use that information now. 
I look at how way-finding navigation was re-introduced to New Zealand by Nainoa 
Thompson in 1985.  Following this, I examine knowledge of astronomy, including the star 
compass.  Then I explore the navigation system of determining direction, dead reckoning and 
latitude estimation to expand the target where I highlight the whakapapa and pūrākau of 
maramataka.  I researched the phases or nights of the maramataka according to different iwi 
and regions and chose two, including a Kāi Tahu maramataka, to be used in the whānau health 
compass.  I look at specific phases of the maramataka that clearly indicate the high and low 
energy phases need to be understood in order to use them in a health and well-being context. 
 Tikanga is the next area I examine.  Specifically, I focus on tikanga that are relevant to 
well-being, such as mauri (life force), tapu (restricted), rāhui (temporary restriction, protection) 
and noa (free from restriction).  I also look at tikanga related to health and well-being, 
researching mana (integrity, power and authority) and kaitiakitanga(guardianship).  The 
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rationale for these tikanga was to explore the relationship between health and the environment.   
Chapter 3 – Māori models of health 
Chapter 3 examines Māori models of health.  The selected models of health champion 
the inclusion of whānau or are whānau-centred.  These are Mason Durie’s (2006) whānau 
capacity model, his well-being of the Māori population model (2006) and Te Pae Mahutonga 
(1999).  Durie’s models are for practitioners and show how to incorporate tikanga Māori into 
health care practice.  Another model I considered was Heke’s (2005) Atua Mātua framework.  
Atua Mātua is a framework that connects the young person to atua (deities), their whakapapa 
and the environment.  I also studied waka-centred models, such as Elder’s (2017) Te Waka 
Kuaka and Mita’s (2014) Te Waka Oranga.  Both use the waka as a metaphor to describe 
Māori-centred health.  Mita’s (2014) is a general hauora model while Elder’s (2017) is a 
practice model.  I also examined three Māori models that related to the aka matua components 
of tikanga and way-finding navigation in this thesis.  The first was Morgan’s (2006) 
mauriometer.  The mauriometer is an environmental framework that uses tikanga Māori to help 
restore the environment by measuring the mauri and working to enhance it.  The second non-
health Māori model was way-finding leadership.  This is an example of how the mātauranga 
and tikanga from way-finding voyaging can be applied in another context (Spiller, Barclay-
Kerr & Panaho, 2016).  The final topic explored in chapter 3 is transition.  I look at transition 
theory and whakanoa, which is how Māori use tikanga to transition.   
Chapter 4 – Methodology 
In chapter 4 I discuss the theory used in this research, which is kaupapa Māori theory.  
To recap, I use the following principles: tino rangatiratanga, the principle of self-determination; 
taonga tuku iho, the principle of cultural aspirations; whānau the principle of extended family, 
and aroha ki te tangata, the principle of nurture and respect.  I also consider the five tikanga 
tests and the Māori ethics framework and outline the ethics process I undertook.  In the second 
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half of the chapter, I outline the methods used in the three phases of data collection.  Phase 1 
was unstructured interviews with navigators and whānau from Puketeraki who are waka 
whānau and experts in tikanga.   
In phase 2 I conducted semi-structured interviews with whānau who tested the compass  
created as part of the phase 1 data collection.  
Phase 3 was a quantitative data collection, where the compass was changed as a result 
of the whānau interviews.  The new version was given to whānau from the first two phases, 
and new whānau were recruited to trial the compass. 
I then introduce the whānau and participants from each phase and the final discussion 
concerns how the data was thematically analysed.  I outline Braun, Clarke, Hayfield & Terry’s 
(2019) seven steps of thematic analysis: familiarisation, coding, looking at similarities, revising 
and defining themes, and finally writing up. 
Chapter 5 – The whakapapa of Te Tautarinui o Matariki 
In chapter 5, I outline the development of Te Tautarinui o Matariki and each iteration 
of the compass.  This chapter follows the journey of the compass from an idea after researching 
way-finding navigation through to the version given to whānau for testing.  The interviews and 
discussions with the navigators and waka whānau shaped each version of the compass, and the 
chapter follows each interview. 
I discuss the two measures used in the compass.  The first is an Oraka Scale that adapts 
the mauriometer (Morgan, 2006).  The second measure for the compass is the maramataka.  
These were both discussed in the interviews, and the results and feedback were compared to 
the literature.  Each whare in the compass – the hauora ora whare, the wairua whare, te tai ao 
whare and the whānau whare – are then discussed.  The discussion centres on the indicators in 
each whare.  I outline the final change to the compass following the last interview with one of 
the navigators, who helped me understand how to use the stars to balance the compass.   
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Chapter 6 – Whānau interview results 
 Chapter 6 reports the results from the whānau interviews of phase 2 (the data 
collection).  The chapter is presented according to the four whare in the health compass: the 
hauora whare, the wairua whare, te tai ao whare and the whānau whare.  It begins with the 
whānau whare, where I analyse the emergent themes within each of the whare. 
The final paragraphs in chapter 6 present feedback on the compass measures and other 
feedback that was not associated with each whare.  For example, whānau completed the data 
collection using paperback diaries.  Interestingly, they all suggested turning the compass into 
an app that could be used on the phone and the computer. 
Chapter 7 – Whānau diary data 
The final data chapter uses whānau diaries.  Whānau undertook a further two-week 
diary data collection.  I present the results for each whānau, for each whare in the compass.  
There were five whānau and the first graphs are the combined mean score for each indicator in 
the particular whare.  I then present and discuss the results and additional findings, including 
the maramataka measure.   
Chapter 8 – Conclusion 
Chapter 8 is the findings and conclusion chapter.  Here I re-examine the research aims 
and discuss how I answered the research question.  I outline the contribution of the research 
and return to the five components of the aka mātua of connectedness where the findings are 
presented.  Finally, I make recommendations based on the strengths and weaknesses of the 
research.   









Chapter 2: Connectedness 
Connectedness is the aka matua of this thesis; it is the main thread from which all parts 
of this thesis hang.  Five components contribute to the aka matua.  The first of these is 
whakapapa – all aspects of our world are connected through whakapapa.  Whakapapa is 
understood as the origin of all things and within whakapapa are added layers.  The second 
component is pūrākau, which are found in waiata, pepeha, whakataukī and other features of 
the Māori language.  The third component of connectedness is way-finding navigation.  All 
characteristics of navigation are tied tighter through connectedness.  The fourth component is 
the maramataka; the knowledge of the maramataka is used to connect us to well-being in this 
research.  The fifth component is tikanga.  Tikanga are the values, rules, ideas, philosophy that 
underpin how we live and understand the world as Māori (Mead, 2016; Rewi & Duncan, 2018; 
Russell, 2001; Tau, 2008; Williams, 1975).    
In this chapter, I will examine the five components of connectedness in the Māori world 
relevant to the aim of this research, which is to develop a whānau model of health and well-
being.  I will first discuss whakapapa, the basis for our connection to people and place.  Next, 
I will explore pūrākau, describing how these facilitate our connection to history and provide 
solutions to use in current times.  I will examine two waka and their pūrākau: the first is Uruao, 
which is integral to the whānau compass in this research, the second is Takitimu whose pūrākau 
are examples of connectedness.  
 I will present the research into way-finding voyaging, as it is the knowledge base I 
draw from to answer the research question; can the underpinning mātauranga and tikanga from 
way-finding voyaging transfer into a whānau health context? Within the way-finding literature 
I will highlight the journey of Master Navigator Nainoa Thompson to show how his navigation 
system and story contributed to the idea of using a compass.   
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The maramataka is a tikanga practice that connects us to how our ancestors understood 
their environment and is another example of how tikanga can be adapted.  I researched this as 
a potential measure for the compass that could be transferred into a health context.    
 I will discuss tikanga Māori, which connects us to the Māori world by guiding how we 
live as Māori.  I begin with the tikanga of mauri, which informs how Māori health is 
understood, and then discuss tapu, noa and ways of managing tapu.  These tikanga were part 
of how Māori managed health and well-being, and still do.  Finally, I examine mana which will 
be considered as: mana whenua, mana atua, mana moana, mana tūpuna.  I do this for two 
reasons.  The first is that mana is one way we express and understand connection to each other, 
to our environment and to the deeds of our ancestors.  Second, mana creates obligations of 
kaitiakitanga, and those obligations ensure we leave a legacy for our descendants, through 
which we ensure connections with our future. 
Whakapapa 
According to Jackson, Mita and Hakopa (2017), whakapapa is essential to understand 
origin and connectedness to all aspects of the Māori world view.  Williams (1975) defines 
whakapapa as meaning to lie flat, go slyly or stealthily, to lay down, place in layers, play upon 
another, recite in order proper genealogies, legends, genealogical tables (p. 259).  While 
whakapapa has many meanings, as Roberts (2013) puts it “whakapapa as a philosophical 
construct implies that all things have an origin, and that ontologically things come into being 
through the process of descent from an ancestor.  Further, because there is in Māori ancestry 
only one set of primeval parents or ancestors (Ranginui and Papatūānuku) from [which]all 
things ultimately trace descent, all things are related” (p. 93).  These understandings of 
whakapapa share two ideas.  The first is how whakapapa explains the origin of all things using 
layers, and this second is how whakapapa is connectedness. 
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 Whakapapa, as layers that connect us from the origin of all things to the present day,  
is one of the organising principles for how this research is viewed and understood.  Whakapapa 
connects all parts of this research, from the pūrākau that tell the origin of how the land was 
created to the relationships between myself as the researcher and the participants of this study.  
As Jackson, Hakopa and Mita (2018) explain, whakapapa is an organising principle of both 
what is known about our world and how it is known. 
Russell (2001) describes Māori as being the landscape – being part of the whenua and 
being related to all living things that inhabit the Earth (Papatūānuku).  She also asserts that is 
the hohonu (deeper) meaning of whenua and Māori as tangata (people): that are of or are the 
landscape.  Thus, we have an iwi epistemology (way of knowing) based in both human 
whakapapa and the whakapapa of knowledge.  Tau (2008) states that whakapapa is the 
paradigm of the Māori world view.  This connection through our whakapapa underpins how 
we explore options to improve our well-being.  The clues and cues that can be found in waiata 
and pūrākau are forms of whakapapa.  Here I will discuss whakapapa as layers of knowledge, 
demonstrating how whakapapa provides the framework for a secure identity and improved 
well-being. 
Sir Apirana Ngata (1929) has a similar definition to Russell (2001) and Tau (2003), 
namely “whakapapa is the process of laying one thing upon another.  If you visualise the 
foundation ancestors as the first generation, the next and succeeding ancestors are placed on 
them in ordered layers” (p. 6).  Layers of knowledge is a widely accepted definition of 
whakapapa (Jackson et al 2017; Mead, 2016; Rangihau, 1992; Russell, 2001; Tau, 2008) and 
these layers have been explored in several contexts such as connectedness, navigation, well-
being, and maramataka. 
Marsden (2003) posits that for Māori to achieve a sense of wellness, they need 
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connection to te ao tūroa (the natural world), and ngā atua (celestial beings).  Durie (1985, 
1999, 2004, 2006) further asserts via his various models that to achieve mauri ora (flourishing 
well-being), Māori need to be connected to te ao Māori and to be recognised as Māori in the 
world.  To be connected to the Māori world means that people need to be connected to their 
whānau, whenua and te ao tūroa through their whakapapa.   
Whakapapa is essential to the well-being of Māori.  Having membership and access to 
te ao Māori not only provides a secure identity but also offers its members the support through 
relationships needed to maintain their well-being.  In 2004, Te Puni Kōkiri6 held a hui, Te Ara 
Ahu Whakamua (The Path Forward), where Māori from throughout the country came together 
to define their health needs.  This hui also provided Māori with an opportunity to meet with 
mainstream health leaders focused on some key questions, one of which was: what constitutes 
a healthy Māori? The answer to this question was centred around a strong sense of identity, 
and strong whānau support (Te Puni Kokiri, 2004).  Māori identity, and as a consequence Māori 
health, is clearly tied up with Māori participation in te ao Māori, which is facilitated through 
whakapapa.   
Durie in his many models of health (1985, 1999, 2004, 2006) considers the importance 
of a secure cultural identity.  According to Durie (2006), participation as Māori is different to 
participation in te ao Māori.  While identity is important here, this includes being 
acknowledged as Māori in non-Māori settings.  He measures this participation through 
indicators such as being on the Māori electoral roll, or being employed in Māori-specific 
positions or organisations (Durie, 2006).  A secure identity is important to being successful 
because this type of participation is questioned at personal, community and political levels.  
 
 
6 Te Puni Kokiri was formerly the Department of Māori Affairs. 
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Māori and tikanga Māori are constantly challenged in social and political contexts (Durie, 
2006).  By contrast, active involvement in te ao Māori in different institutions is linked to a 
secure identity that can be measured by looking at involvement in marae and Māori networks.  
A secure identity starts with knowledge of whakapapa, as it contributes to people’s ability to 
be involved in Māori institutions and activities.  Whakapapa also provides membership of such 
institutions and activities.  Participation in te ao Māori is essential to Māori identity; it provides 
the way in which Māori identities are formed (Moeke-Pickering, 1996; Rangihau, 1977).  As 
Russell (2008) states:   
When one aspect becomes separated one from the other an imbalance occurs; 
and when a person’s whole self has one piece out of alignment this weakens the 
whole making the person susceptible to external influences that may have a 
detrimental effect on their overall well-being (Russell, 2008, kōrero-a-waha).   
As Russell’s quote highlights, well-being is a delicate balance that depends on the 
alignment of several factors linked through whakapapa.  Te Rito (2007) agrees with this 
sentiment, saying: 
whakapapa has had a major part to play in the resilience of Māori and their ability 
to spring back up.  It is to do with that sense of being essentially at one with 
nature and our environment, rather than at odds with it.  As tangata whenua we 
are people of the land – who have grown out of the land, Papatūānuku, our Earth 
Mother.  Having knowledge of whakapapa helps ground us to the earth.  We 
have a sense of belonging here, a sense of purpose, a raison d’etre which extends 
beyond the sense of merely existing on this planet (p. 4). 
Marsden (2003) explains that “genealogy as a tool for transforming knowledge 
pervaded Māori culture.  Every class and species of things had their own genealogy” (p. 61).  
This research is centred on these notions of whakapapa and how it facilitates our 
connectedness.  The whānau health compass seeks to strengthen whakapapa and connectedness 
to all things and form a stronger sense of identity.   
Returning to Tau’s (2008) idea shows that time, space, emotions, plants and animals 
are all understood by way of whakapapa.  I have sought to make sense of the whakapapa of 
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way-finding voyaging, and navigation and its underpinning tikanga and mātauraka in 
alignment with the aim of this research.  This discussion of whakapapa includes our connection 
to landscapes and waterways, whānau well-being and how to look at te ao tūroa (the natural 
world).  I did this for two reasons.  First, according to Spiller, Barclay-Kerr and Panaho (2016) 
it relates to the practice the navigators use at all stages of a voyage.  They use whakapapa as a 
means to interpret the environment around them, and as a way to retain and pass on the 
information.  The second and related reason is that whakapapa as a lens connects us to our 
ancestors and the information that they left for us in the whakapapa, based on the knowledge 
and understanding that they collected over long periods of time.  The passage of time has 
demonstrated that while the world around us has constantly changed, our tikanga and values 
have remained true to their origins.  By looking to that knowledge, I aimed to create a model 
based on practices that proved to be successful.  The second component of the aka matua 
connectedness is pūrākau. 
Pūrākau 
Pūrākau can be best described as narratives, stories and models of theory (Waretini-
Karena, 2013).  Pū means the origin or source and a rākau is a tree (Lee, Hoskins & Doherty, 
2005; Ngata, 1993; Williams, 1975).  Pūrākau are a source of how Māori provide context and 
meaning through whakapapa (Durie, 2006; Marsden, 2003; Russell, 2001).  Through pūrākau, 
whakapapa is told and transmitted in many forms, both oral and visual.  Some examples are tā 
moko (Māori tattoos) and carvings: a person’s whakapapa and story is inked into their skin 
through tā moko and this is their own narrative or pūrākau (MacDonald, kōrero-a-waha, 2014).  
Our pūrākau can be found in waiata, pepeha, whakataukī and other aspects of our oral language.  
Pūrākau are one of the ways we access whakapapa and gain the information we need to 
translate it into a health and well-being context.  Hiroa explains: 
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In the case of a people without writing, all information whether applying to 
the past, present, or even future, must of necessity be handed down to posterity 
unwritten if transmitted at all.  With the native races, the term tradition has come 
to be more closely associated with historical narratives that, in the absence 
of writing, have been orally transmitted.  For the purposes of this paper, tradition 
may be regarded as history derived from an unwritten source (Hiroa, 1929, p. 
181). 
Pūrākau are also historical narratives and are evidence that, through trial and error, our 
ancestors were able to test and retest aspects of te ao Māori and mātauraka Māori and learn 
from that.  They are our connection to our past, provide us with clues for our future and help 
us read and navigate our present.  I examine four pūrākau in this research: the pūrākau of the 
Uruao canoe, of Takitimu waka, of Whiro and of Aoraki.  I discuss these pūrākau because, as 
a form of whakapapa, they explain not only the origins and our connection to each other but 
also the historical understandings of our tūpuna, providing us with clues as to how they remain 
relevant to our world today.   
Waka 
Waka and waka traditions are layers of whakapapa that describe the origins of the 
settlement of Aotearoa and Te Waipounamu (the South Island).  They are accounts of 
migration, connectedness and tribal origin (Beattie, 1918; O’Connell, 2012; Evison, 1993; 
Anderson, 1988; Prendergast-Tarena, 2008) that guide us to a deeper understanding of the 
evolution of meaning within our history.  As Māori we trace our ancestry back to the waka that 
migrated to New Zealand, and within each waka pūrākau is a connection to each island in the 
Pacific the waka journeyed before landing here.  To illustrate this, I am using the pūrākau of 
Uruao and Takitimu. 
Uruao 
First, I will outline the pūrākau of Uruao waka (the pūrākau used to frame Te Tautarinui 
o Matariki, the whānau health compass) and its captain Rākaihautū.  The ancient pūrākau about 
the landing of the Uruao waka has been used as evidence of how our ancestors settled Te 
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Waipounamu (Beattie, 1918; O’Connell, 2012; Evison, 1993; Anderson, 1988; Prendergast-
Tarena, 2008).  The pūrākau of Uruao begins in the heavens.  Uruao belonged to Tai-te-whenua 
of Patu-nui-o-aio by the side of the sky.  He gifted Uruao to Matiti who went to Tautarinui-o 
Matariki to see a tohunga named Tokopa who had power over the stars.  According to the 
pūrākau, Matiti obtained two stars, Wero-i-te-ninihi and Wero-i -te-kokoto.  These stars gave 
sailing directions that Rākaihautū used to get the canoe to the South Island.  (Anderson, 1988; 
Beattie, 1918; O’Connell, 2012; Evison, 1993; Prendergast-Tarena, 2008).  This pūrākau also 
explains the connection between the waka and the star Uruao, Alpha Centauri which is the 
furthest pointer. 
According to some accounts (Anderson, 1988; Beattie, 1918; O’Connell, 2012; Evison, 
1993; Prendergast-Tarena, 2008), Rākaihautū is the founding ancestor of Waitaha.  He formed 
the land so that it was habitable with his digging stick (kō) Tuwhakarōria.  Rākaihautū 
journeyed to the middle of the South Island forming the lakes and rivers (Tau, 2003).  The 
rivers and lakes he carved out still retain those original names – some examples are Waihora, 
Hāwea, Wānaka and Te Anau.  In another account, the kō is named Tuhiraki (Orbell, 1995).  
While different people have different accounts, they agree that the founding of the lakes of the 
South Island are the deeds of Rākaihautū and remain embedded in the landscapes today.   
There are complex layers of whakapapa in the Uruao narrative, including the 
whakapapa of Waitaha and Ngāi Tahu, and the whakapapa of the Uruao waka from its celestial 
origins to its landing in Te Waipounamu.  From these layers of knowledge, we can ascertain 
how navigation connects with the stars, how the Uruao waka and the Uruao star are connected, 
and how the information used to identify the Uruao star can provide us with useful learnings.   
Uruao is and was used as a source of evidence for the Ngāi Tahu Claim Te Kereme 
(1998) of our arrival and continued occupation of Te Waipounamu, which will be discussed in 
 
 29 
chapter 5.  It is evidence of our history as way-finders, demonstrating our connection to our 
mana moana (Stevens, 2019).  
The second waka tradition I will discuss is that of Takitimu.  Its journey before arriving 
to New Zealand and its journey within New Zealand is a prime example of how our waka 
narratives demonstrate connectedness. 
Takitimu 
The second waka that demonstrated connectedness as a key theme was the story of 
Takitimu.  Takitimu is the waka that Ngāi Tahu affiliate with through the Ngāi Tahu strand of 
whakapapa, unlike Uruao which is through the Waitaha whakapapa (Prendergast-Tarena, 
2008).  Takitimu as a waka can be traced throughout Polynesia (Prendergast-Tarena, 2008).  
The varied accounts of Takitimu highlight the drivers of voyaging, such as one story from Fiji 
where Takitimu or Tunamoetoi, as it was known as there, was carved by two brothers to get 
away from the island and seek a new life (McDonald, kōrero-a-waha, 2018).   
Another pūrākau associated with Takitimu relates to how the waka was turned into a 
mountain range inland of Aparima (Riverton, Southland).  Edward Shortland wrote the first 
account of Takitimu in the South in 1851 (1882).  James Cowan (1907) and Herries Beattie 
(1918) also recorded versions that told of the Takitimu voyage transforming into a mountain 
range after being hit by rogue waves.  No matter the version, Takitimu was embedded into the 
whakapapa of our landscape as the Takitimu mountain range in Southland, further connecting 
us to all its previous journeys.  Its personification strengthens our connections and embeds our 
identity in this landscape, cementing Ngāi Tahu connections to waka and land (Prendergast-
Tarena, 2008; Stevens, 2018; Russell, 2001).   
Way-finding 
The third component of connectedness researched in this thesis is waka and navigation.  
It is an in-depth and wide ranging kaupapa that includes fields such as astronomy and oceans.  
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Spiller et al (2015) state that way-finders need knowledge of birdlife, both sea and land birds, 
and they an understanding of human behavior and health and safety.   
In 1985, Hōkūlea7  sailed into the Bay of Islands (Evans, 2015).  Before that, the 
navigator Nainoa Thompson had spent three months living in the Bay of Islands learning to 
read the Southern night sky.  Post settlement of New Zealand, the knowledge of what to look 
for when voyaging had arguably been lost and so this was an exercise in regaining that 
knowledge.  It was the beginning of a renaissance of way-finding voyaging through the Pacific. 
Te Aurere was the first New Zealand waka built to sail the Pacific in 1992 (Evans, 
2015).  In the 1970s many of the current day master navigators started to learn their craft and 
have continued to keep the tradition alive.  Central to this renaissance were the teachings of 
Mau Piailug, a Micronesian navigator who had learned the art of navigation in a traditional 
manner as his people needed to keep the traditions to feed themselves.  Mau was central to the 
historic journey of Te Aurere and the learnings of the current day navigators.  A few days out 
from its maiden voyage, Mau called a meeting and as Jacko Thatcher recalled “it was one of a 
number of sayings he shared with us leading into the voyage, and inevitably at the right time 
when things weren’t going well or after you’d screwed up somehow, you’d remember some 
little gem he’d passed on – and it always seemed to help” (cited in Evans, 2015, p. 155).  Jacko 
is now the Captain of Te Aurere and, like Mau, train new generations of waka voyagers.   
Navigation 
Successful oceanic navigation requires knowledge of the sun, the stars, currents, cloud 
formations, wave patterns and the migratory behaviour of birds and sea life (Howe, 2008; 
Harris, Mataamua Smith, Kerr & Waaka, 2013).  In combination with years of accumulated 
experience and a sense of inherent knowing, this can enable a captain and the crew to safely 
 
 
7 Hōkūlea is a double-hulled voyaging waka from Hawaiʻi.   
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arrive at their destination.  Navigation also includes culturally relevant knowledge such as 
pūrākau.  Navigation is a very complex topic, and this discussion is by no means an exhaustive 
examination of all aspects of it.  What will be examined are two-star compasses – the first a 
compass created by Hawaiian   Navigator8 Nainoa Thompson and the second the Māori star 
compass translated by navigator Jack Thatcher.  The star compass is one tool used when sailing.  
It contains the mātauraka and tikanga of sailing, the stars and how to use them for direction.   
Stars  
The significance of the stars to iwi Māori can best be described through whakapapa as 
previously described.  Iwi use whakapapa to explain the natural world, its origins and our 
relationships within in it.  The celestial bodies that are the stars and the associated pūrākau 
about their origins and their movements provide a framework to interpret and understand the 
natural world (Marsden, 2003; Harris, Mataamua et al, 2013; Mataamua, 2015; Whaanga & 
Mataamua, 2016).  The observations and our understandings of the celestial bodies inform our 
rituals and ceremonies, in particular, the associated traditions that originate from the stars.  
Campbell 9  (2019, kōrero-a-waha) retold the pūrākau of one of the many feats of Tāne.  
Campbell (2019) said “when Tane went to Te Tihi o Manono to visit his older brother Rehua 
he was received with a pōwhiri.  That practice along with other taonga like birds, fish and trees 
were brought back to earth by Tāne [where] the pōwhiri is still practiced today” (kōrero-a- 
waha).   
There is clear evidence that Māori maintained extensive knowledge of the night sky 
(Best, 1922; Harris, Mataamua et al, 2013( Harris, Mataamua et al, 2013).  For Māori, the 
 
 
8 A pwo navigator is a navgiator who has been initiated as a master navigator according to the traditions 
of Micronesia. 
9  Victoria Campbell has been learning Māori astronomy with expert Māori astronomer Rangi 
Mataamua.  She also works as a reo facilitator for Kotahi Mano kaika.  
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results of living with, studying and talking about the stars were woven into the language, 
culture, religious practice and environment.  Māori astronomy developed an awareness of the 
different links between movements of celestial bodies and seasonal patterns in order to ensure 
food security, while the screen of the night sky was one of the great resources for telling the 
mythical, historical, scientific and moral tales that helped shape a robust society in this part of 
the world (Harris, Mataamua et al, 2013).     
Our ancestors had a deep understanding of the natural world and were constantly on the 
lookout for tohu, or signs, that specialists such as tohuka would interpret and respond to.  One 
tohu that I have been taught is at the burial of a deceased person.  My whānau have taught us 
that once the tūpāpaku (deceased body) is in the grave to look out for a sign or tohu that they 
have left.  Typically, I have seen birds do a circle over the grave, which is a sign that others 
have come to collected the deceased, and there is often a big gust of wind that comes quickly 
and stops just as quickly.  Tohu in way-finding voyaging was essential to the journey as “it 
was their knowledge of the night sky that guided the Polynesians across thousands of 
kilometres of open ocean to settle in Aotearoa New Zealand, and once here, elements of the 
star knowledge of the central Pacific were adapted to become relevant to these islands and their 
climate” (Whaanga & Mataamua, 2016, p. 1).  This understanding is evident in our migration 
stories.    
Kāi Tahu traditions tell of the Uruao waka voyaging to Aotearoa under the leadership 
of Rākaihautū.  The beginning of this pūrākau locates the waka in the celestial realm where it 
details how the sailing knowledge was gained.  Uruao is also a constellation that served as a 
navigational tool during this voyage and it now serves as a constant reminder of the exploits of 
our ancestors and our connection to them.  This celestial understanding is coupled with the 
ability to read the stars in a star compass that is used to steer the waka.  The pūrākau provides 
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a connection to the history of voyaging, the stars and the settlement of Te Waipounamu.  Uruao 
has a diverse whakapapa. 
The star compass 
The star compass used in navigation contains much of the knowledge used in voyaging 
and astronomy, which in the case of New Zealand is known as tātai arorangi (Māori 
astronomy).  Astronomy includes celestial knowledge, stars, the moon, the sun and other 
complicated aspects.  It was considered to be part of the body of knowledge from te ao Māori 
known as kauae runga (upper jaw) knowledge.  Celestial knowledge, knowledge of the 
creation, the gods, stars and time and can be understood as theoretical knowledge (Best, 1924; 
Marsden 2003; Harris, Mataamua Smith, Kerr & Waaka et al, 2016; Russell, kōrero-a-waha, 
2018; Paishon, kōrero-a-waha, 2018).  The knowledge is then applied practically in journeys, 
and this is known as kauae raro (lower jaw) knowledge or applied knowledge (Best, 1924; 
Marsden, 2003; Russell, kōrero-a-waha, 2018).  The star compass contains all aspects of 
knowledge. 
Oceanic navigation relies on the celestial knowledge of the rising and setting of 
particular stars during a journey.  These rising and setting stars are applied to and measured 
with a star compass, as shown in figures 4 and 5.  These star compasses are split into sections, 
called whare (houses), and are based on the view of the horizon from the waka (canoe), which 
is located at the centre of the compass.  By understanding where particular stars rise and set, 
the navigator can steer in the right direction (Harris, Mataamua Smith, Kerr & Waaka, 2013; 
Paishon, kōrero-a-waha,2018; Thatcher, kōrero-a-waha, 2018; Barclay-Kerr, kōrero-a-waha, 












Figure 5: Hawaiian star compass  
(Hokulea.com) 
In the case of the Hawaiian compass, the navigator uses the different star clusters from 
the various sides of the waka.  For example, if they want to use the Makali’i cluster, known as 
Matariki here in New Zealand, they use the north-east side of the waka to steer, but if they want 
to use Mahutonga, the Southern Cross, then they use the southern side of the waka (Hornell, 
1943; Heyen 1962; Gunn, 1980).  However, the relationship and application of the star compass 
in navigation goes beyond a deep scientific understanding and knowledge of the celestial.  The 
captain’s and navigator’s application of the star compass is explained in terms of 
connectedness, constant relationships and assurance (Paishon, kōrero-a-waha, 2018; Barclay-
Kerr, kōrero-a-waha, 2018; Thatcher, kōrero-a-waha, 2018).   
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In addition to the use of the stars, the compass incorporates other natural world phenomena 
such as the sun and the moon.  The use of the star compass is significant in way-finding, and 
another tool that the navigator uses is the navigation system.   
Nainoa’s navigation system 
Here I will attempt to briefly describe the Hawaiian navigation system, which is similar 
to and based on Micronesian methods of navigation (Hornell, 1943; Heyen, 1962; Gunn, 1980; 
Sharp 1966; Riesenberg, 1972).  Riesenberg (1972) describes that “it is clear from research 
that the traditional navigational concepts of the Remote Pacific were widespread and the three 
main practical skills were (1) steering a course at sea, (2) maintaining a running fix of one’s 
position by dead reckoning and, (3) expanding the island target to make a landfall” (p. 171).  
Nainoa Thompson’s system focused on determining direction, dead reckoning, latitude 
estimation and expanding the target.  This was an adaptation of the navigation system Mau 
Piailug taught him.   
The navigation system is the system by which that navigator uses the waves and swells 
to estimate or work out which direction the waka is heading in and at what speed.  Navigators 
also use the system as a tool to determine how far they have travelled.  Gunn (1980) explains 
the navigation system:  
It is a portrayal of a world organised around three basic problems.  The first is 
the need to know in which direction a destination island can be found in relation 
to the point of origin.  To negotiate successfully the seaway between two islands, 
the palu (Captain) needs to know two further things: how to continually relate 
himself to both his point of origin and to his destination in terms of direction so 
that, in the event of being blown or having drifted off his course, he does not 
miss his destination.  A less urgent, but just as important a problem, is in 
organising the relationship between islands in the region normally sailed to 
determine the quickest or the safest routes (p. 500).    
As has been outlined, the stars are one way in which a navigator determines their 





Determining direction is the way in which the navigator orients themselves using the 
wind and ocean swells.  This is useful especially on cloudy nights when the stars cannot be 
seen.  Babayan, Finney, Kilonsky and Thompson (1987) describe it as “a practice which at 
times can be most difficult.  In the morning and late afternoon, he uses the sun for orientation; 
and watches the wind and swells at midday” (p. 179).  As the quote alludes, steering by the 
wind is not a simple way to keep the canoe on course, it requires regular shift work from the 
crew, and when necessary a second crewman is there to help steer.  While it is not easy, it has 
proved to be accurate.  In addition to using the sun, wind and swells, Nainoa used the moon 
and the bright planets to orient himself as they are much more visible in the night sky than the 
stars.   
Dead reckoning 
Dead reckoning can be best understood as a human GPS (Global Positioning System).  
This is where the navigator estimates the distance travelled between the departure point and 
the destination.  Nainoa developed his own dead reckoning system.  He based this on the 
learnings of Mau who said that he “should construct a reference course line that takes into 
account the expected wind and current conditions, and then, during the voyage, should 
continually keep track of the canoe’s changing position in relation to that line” (Babayan et al 
1987).  Nainoa did this by developing a way to picture his changing position at sea using the 
star compass houses.  For example, if he thought that the wind had forced the canoe off course, 
he would estimate how many compass points, or “houses”, the canoe had strayed from the 
course and how far it has sailed.  Dead reckoning was one of the themes that led me to consider 
the idea of trying to set a direction for health improvement.  I thought that if whānau had enough 
data or understanding of their health patterns over a period of time, such as a year, they could 
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use that to predict when they might get sick, or where they need to change a behaviour such as 
too little activity to improve their well-being.   
Latitude estimation 
Latitude put simply is the distance from the equator.  The meridian line is the line that 
runs form the North Pole to the South Pole; this is not a real line, but rather a direction.  Latitude 
estimation involves working out where an island sits in latitude and steering the canoe towards 
it.  Navigators in the Northern Hemisphere use the North Star or Polaris located directly above 
the North Pole (Hokulea.com, 2019; manoa.hawaii.edu, 2019).  The navigators can work out 
where they are; they measure the distance between the North star and the horizon.  Navigators 
also look at the stars as they cross the meridian line as clues to estimate latitude.  The navigators 
use meridian pair stars, which are stars that cross a celestial line together.  When learning, 
Nainoa practiced “getting his bearings” in the planetarium so that he could “calibrate his hand” 
to get his estimates accurate as shown in figure 6. 
 
Figure 6: Latitude estimation 
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Expanding the target 
If the destination island is an atoll, then that atoll is the target.  Because atolls are so 
small, they cannot be seen easily during a voyage.  This means the navigator needs to look for 
other signs that they are getting close to their target.  This is called expanding the target.  The 
signs of land include drifting land vegetation, clouds piled over islands, and seabirds that go to 
feed during the day and return to the island (Paishon, kōrero-a-waha, 2018).   
 I have included Nainoa’s navigation system because it contributed to the thinking of 
how the whānau health compass could work.  I have considered how Nainoa Thompson 
adapted the way-finding navigation system to one that aligned with his Hawaiian world view 
and mātauranga.  It was researching his learning journey, and that of the navigators interviewed 
in this research, that led to the development of a compass in a whānau context.  The next section 
builds on adapting systems to include culturally relevant knowledge, in this case the 
maramataka.  
Maramataka 
I will examine the whakapapa and pūrākau of the maramataka as these narratives hold 
information that demonstrates the understanding of the moon, its phases and its relationship 
with the ocean.  Following this, I will compare different maramataka and discuss how each 
maramataka phase (ngā mata o te marama) contains useful clues on patterns and cycles.  Māori 
knowledge of the night sky and time was extensive.  In addition to being used as a measure of 
time, the moon phases revealed when and when not to undertake activities such as fishing, 
gardening and even celebrations (Roberts, Weko & Clarke, 2006; Best, 1928; Best, 2005; 
Harris, Mataamua, Smith, Kerr & Waaka, 2013).   
Elsdon Best was an early ethnographer who recorded some whakapapa of the moon, 
moon phases and associated knowledge as shown in figures 6 and 7.  As Tarena-Prendergast 
(2008) highlights, many of the narratives associated with Ngāi Tahu had their beginnings or 
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first layers in the North Island, and further layers were added when Ngāi Tahu migrated to the 
South Island. As a result, there are many tribal versions of the various pūrākau.  As such, these 
narratives will be seen in table 1 of various iwi maramataka; the Ngāi Tahu one is very similar 
to those from the north. 
 
Figure 7: Whakapapa mō te Marama  





Figure 8: The whakapapa of the Moon  
(Best, 1928). 
According to Best (1899), the whakapapa of the moon, Te Marama, begins with Te Pū 
which is the origin or the source.  From there it moves to a celestial whakapapa starting with 
Ranginui and Papatūānuku, who were known to have many offspring, including Wainui, the 
personification of water.  Wainui and Tangotango are the origin of the moon, sun and the stars.  
This whakapapa shows that the relationship between the moon and water has existed since their 
origin (Best, 1928; Roberts, Weko & Clarke, 2006).   
The second whakapapa (Best, 2005) is the union of the moon and Rona.  This 
whakapapa shows that the moon took two wives, who both were children of Tangaroa (God of 
the Ocean).  Within this whakapapa, the pūrākau about Rona and Te Marama (which I will 
describe) is also connected to the interaction between the moon and the ocean.  Rona, whose 
full name is Rona Whakamautai (Rona the controller of the tides), was a child of Tangaroa and 
she was in an unhappy marriage.  One night, when she was cursing the moon after not being 
able to see while she was collecting water, the moon drew her up as punishment.  Unlike her 
previous marriage she eventually became happy with her place with Te Marama, and was given 
the job of controlling the tides and the way the stars cross the night sky (Roberts, Weko & 
Clarke 2006; Best 1928, 1899; Harris, Mataamua, Smith, Kerr & Waaka, 2013; Hikuroa 2017; 
Reed & Calman, 2004).  This pūrākau was created for easy reference and understanding about 
a complex topic; the relationship between the moon and the tides.  It demonstrates the deep 
understanding of how the moon and the ocean interact as tides flow within a lunar cycle. 
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Phases of the maramataka 
The maramataka is a cycle, and the knowledge of cycles or codified knowledge is 
contained in the names of the lunar phases and the different pūrākau.  Each phase or night 
within the maramataka has a name, pūrākau and atua links.  In order, these phases are Whiro, 
Tirea, Hoata, Okue, Okoro, Tamatea, Tamatea-ngāna, Tamatea-aio, Tamatea-kai-ariki, Huna, 
Ari, Mawharu, Ohua, Atua mate o hotu, Oturu, Rakaunui, Rakaumotahi, Takirau, Okie, 
Korekore hahani, Korekore whakatehe, Korekore piri ki Tangaroa, Tangaroa a roto, Tangaroa 
a kiokio, Tangaroa whakapau, Otane, Orongonui, Mauri, and Mutuwhenua (Carrington, 1945; 
Roberts, Weko & Clarke, 2006).   
The maramataka was used to guide daily life and activities within te ao Māori, and the 
activities most often referred to were fishing and gardening.  All of the maramataka found 
referred to these activities, such as when and when not to go fishing (Carrington, 1945; Roberts, 
Weko & Clarke, 2006; Best, 1928, 1899; Harris, Mataamua, Smith, Kerr & Waaka, 2013; 
Hikuroa, 2017).  This information showed that our tūpuna had a deep, multi-faceted 
understanding of and connection to their environment, and that they monitored this over 
generations and were able to frame it in the context of the names and pass this on.   
Pūrākau hold the information we need, with each whānau, hapū and iwi likely having 
their own variation.  As O’Regan (kōrero-a-waha, 2019) states, use one version at a time when 
telling a pūrākau, as it is also about telling a good story, then give the listener the reference to 
other versions to look at after you have told your tale.  The table below shows two iwi 
maramataka, including one from Kāi Tahu, as given to Carrington.  The commentary from 
Carrington says that it covers the Kāi Tahu district from Kaikoura to the Bluff (Carrington, 
1945).  Table 1 shows the range of days in each maramataka from 29-31days.  However, the 
mātauranga in each is similar.  They speak to the connectedness between iwi, hapū and the 
natural world, and the similarities validate the movement and migration of Māori in the Pacific 
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and in Aotearoa, which itself highlights connection through whakapapa.  For example, the 
name Whiro is in all of the Māori maramataka – it is described as a phase that is not good for 
doing activity.  The name Whiro appears in Pacific maramataka as well; it is Iro in the Cook 
Island maramataka, and Hilo in the Hawaiian maramataka (Lucas et al, 2020 in publication; 
hokulela.com). 
The Kāi Tahu maramataka is in the left-hand column of table 1 and the Far North 
maramataka sourced from Ihaka Poata (www.manawhenua.com) is in the right-hand column.  
As can be seen the timing of the phases means that Whiro (the new moon) and Oturu (the full 
moon) occur on the same night, but there are some slight differences in the names of some of 
the phases, such as Mutuwhenua verses He Mutu Whenua.  There are different names and extra 
days in some of the clusters, such as the Tangaroa days.   
According to the Kāi Tahu maramataka, the first Tangaroa day is Tangaroa a mua, and 
in the Far North maramataka the first Tangaroa day is Tangaroa a roto.  Although the names 
are different according to each maramataka, it is a good day for activity.  These similarities and 
differences are apparent in all of the maramataka found in New Zealand and throughout the 
Pacific.  The two maramataka used by whānau to test the compass were the Kāi Tahu 
maramataka (Carrington, 1945) and the Far North maramataka from “Living by the Māori 










Table 1: The two maramataka given to whānau  
Kāi Tahu phases Description of phase “Living by the 
Māori Moon” 
phases 
Description of phase 
Whiro Ra kino - bad day. Whiro Kāore I te pai mo te whakatō kai, me te 
hī ika.  He pō pai ki te mahi tuna – not 
a good day to plant food or fish, good 
night for eeling. 
Tirea Ra kino, ki tētahi e rā pai 
tu – bad for some, good for 
others. 
Tirea I ētahi wā e aio ana te moana, ā, e pari 
ana te tai I aua wā – sometimes the sea 
is calm, other times it floods. 
Hoata Ra kino, he rā pai ki tētahi 
marama – bad day, good 
for others. 
Ohoata He rā tino pai ki te mahi tuna, ki te 
hopu koura, ki te whakatō kumara, ki te 
whakatō kakano – great day to eel, 
catch crayfish, plant kumara and seeds. 
Oue (O ike) Ra pai, mo te ngaki 
whenua – good day for 
weeding, tilling soil. 
Ouenuku He rā pai ki te whakarite pārekereke, ki 
te whakatō kai me te hi ika – good for 
preparing seedlings, planting food and 
fishing. 
Okou (o Koro) Ra pai – good day. Okoro He rā pai anō ki te whakatō kai.  E 
Kārangirangi ana ngā ika – a good day 
for planting, the fish are restless. 
Tamatea-kai-ariki Rawa pai I tētahi wā – 
sometimes a good day. 
Tamatea Kia iti te mahi tēnei rā.  Ha hau 
tokomanga, mā te marangāi anake e 
pēhipēhi – do little work this day, it’s 
the start of westerly winds. 
Tamatea-ananga Ra hau, it tētahi wā he pai 
– windy day, low in 
energy, sometimes good. 
Tamatea-a-ngāna Orotā ana te kai a te tuna I tēnei pō.  Kia 
tūpato I te kohu, I te hukatai – the 
tuna’s food is obliterated, consumed.  
Be careful with gathering. 
Tamatea-io Ra pai ki te huti ika – good 
day for hoist, raising, fish 
(nets). 
Tamatea-aio E huahua ana te tuna, te ika me te 
kumara, engari he iti.  He rā pai ki te 
whakatō – the fish and kumara are 








He rā mahi iti anō.  Pae kē atu ki te 
whakatō – a day for doing little, and 
good for planting. 
Huna-kai Ra kino – bad day. Huna Kaua e whakatō kai.  Kāore I te pai te 
hī ika.  E ohiti ana te tuna me te kōura 
– don’t plant, or fish.  Be cautious when 
getting tuna and crayfish. 
Ari-roa Ra kino – bad day. Ari Rā tona pai ki te mahi tuna – good day 
for eeling. 
Mawharu Ra pai mo ngā mahi ahu 
whenua – good day for 
gardening. 
Mawharu He rā pai rawa ki te whakatō kai.  He 
rahi ngā kumara, engari ka tere pirau.  
He rā pai ki te hī ika; he pō pai ki te 
hopu kōura, ki te taruke, ki te hopu tuna 
ki te hinaki – a great day for planting.  
Kumara are plentiful but are quick to 
rot.  A good day to fish, a good night 
for crayfishing, in traps and netting 
tuna. 
Maurea Ra pai mo ngā mahi ahu 
whenua – good day for 
gardening. 
Ohua He rā pai rawa ki te whakatō kai – a 





Ra kino mo ngā mahi 
ngaki – not a good day for 
weeding. 
Atua mate o hotu Tōna pai tēnei rā ki te whakatō kai, ki 
te hi ika – good for planting and 
fishing. 
Turu Ra pai mo te ahu whenua 
– good day for gardening. 
Oturu He rā pai ki te toitoi tuna, he rā pai ki 
te hī ika me te whakatō kai, kai atu I te 
poupoutanga o t rā, tae noa atu ki te 
tōnga or te rā – good day to fish eels, 
for fishing, and planting, from lunch to 
sunset. 
Rakaunui I te ata e kino, e pai I te 
ahiahi – bad in the 
morning, good in the 
afternoon. 
Rakaunui He rā pai rawa.  Makuru ana ngā kai.  
He pai mo te hī ika.  Engari kaua mo te 
mahi tuna – a great day food is 
abundant.  Good for fishing but not 
eeling. 
Rakaumotahi (e hau putataki) Ra pai mo 
te hi ika me ahu whenua – 
good for fishing and 
gardening. 
Rakaumotahi He rā pai rawa ki te hī ika engari kaua 
mo te mahi tuna.  Matomato ana te tipu 
o ngā kakano – a great day to fish, not 
eeling.  Seeds will grow lush. 
Takerau (Takire) Ra pai mo te ahu whenua 
– good for gardening. 
Takirau Rehurehu ana te kite atu I a Takirau.  
Māhinahina ana te marama, e 
matomato ana te kai, engari he iti – 
Takirau is becoming indistinct to the 
eye.  Be seen.  The moon is starting to 
dim, the food is lush but there is little. 
Oike (oika) Ra pai it te ahi – good in 
the afternoon. 
Oike Kāore I te pai ki te hī ika me te whakatō 
kakano – not good for fishing and 
planting. 
O Koro tutahi Pai aio – calm, peaceful. Korekore hahani Kāore ngā mahi I uta e whai hua I tēnei 
pōka patua e ngā hau – not good for 
gathering kai inshore, the winds are 
battering. 
Korekore 1 Ra pai anō – good day. Korekore 
whakatehe 
Paku pai ake.  He iti te kai, tāria te 
huringa o te tai – a little better, some 
food and the tide are slowly turning. 
Korekore 2   
 
 
Korekore piri ki 
ngā Tangaroa 
Piri ki ngā Tangaroa rā. Korekore piri ki 
ngā Tangaroa 
Paku pai atu I te poupoutanga tae noa 
atu ki te tōnga o te rā.  He nui ngā hua 
I tēnei wā, ki te tiki tuna mā te aha 
rānei.  E matomato ana te nuinga o te 
kai – a bit better from lunch time to sun 
set.  Lots of fruits at this time, such as 
tuna or whatever the bulk are lush. 
Tangaroa amua Ra pai mo ngā mahi – 
good day for working. 
Tangaroa a roto He rā pai ki te hī ika, ki te mahi tuna, ki 
te whakatō kai – good day for fishing 
and planting. 
Tangaroa aroto Ra pai moana ritenga – 




He nui te hua I tēnei rā ki te hī ika, ki 
te whakatō kai – good day for fishing 
and planting. 
Tangaroa kiokio Ra pai moana mahi – good 
day for ocean work. 
Tangaroa 
whakapau 
He rā pai ki te hī ika, ki te ngaki I ngā 
pārekereke – good for fishing, weeding 
seed beds. 
O Tane Rā pai o te rā e kore e rite 
te pai – a good day. 
Otane He rā pai ki te hī ika, ki te mahi tuna, ki 
te hopu koura.  Tino pai tēnei rā ki te 
whakatō kai – good for fishing, eeling, 
crayfishing, and great for planting. 
O Rongonui Rā pai, rā kino – a good 
and bad day. 
Orongonui He nui rawa ngā hua ki te whakatō kai, 
ki te hī ika, ki te mahi tuna – plentiful 




Mauri Rawa rā tuku pu tēnei. Mauri He ata pai rawa.  E pukepuke ana te 
moana I te pō – a great day, the ocean 
chops at the night. 
He Mutu Kino – bad day.  
 
 
He Mutu whenua Kino - bad day. Mutuwhenua Kāore he hua I ta ao, I te pō – no fruits 
in the world or the night. 
 
Both maramataka provide a good description in relation to gardening and fishing.  The 
Kāi Tahu descriptions were attempts by Carrington (1945) to write down the information, while 
the other is a modern-day table based on knowledge handed down.  As evidenced in both there 
are similarities around the different phases that include good days, great days, bad days and the 
impact of the wind and tides.  I will describe some of these phases in more detail. 
Whiro and Mutuwhenua 
Whiro (the new moon) is the name of the atua of chaos or the darkness (Mataamua, 
2017) and for many this name provides clues as to why during this phase of the maramataka 
there is chaos or, as found within this thesis, it is an oraka (health, well-being) diminishing 
time.  Research has shown that this is a phase that can cause great harm to whānau through 
whakamomori (suicide) and self-harm (Solomon, 2018; Raureti & Camp, 2019).  Like the 
narratives of Rona and Hina, the various pūrākau about Whiro explains the darkness both literal 
and in relation to the impact on people associated with the new moon.  Both the Puna waiora 
kōrero (which I will describe) and the atua of chaos ideas give context and meaning to the 
maramataka phase Whiro.  According to most iwi maramataka (Carrington, 1945; Roberts, 
Weko & Clarke, 2006), Whiro is the first phase of the maramataka and is directly after 
Mutuwhenua. 
For example, “the disappearance of the moon is caused by it entering the sun, but it 
soon appears again.  It is very small when it re-appears, but soon grows large” (Best, 2005, p. 
4).  This disappearance referred to is at the end of the lunar cycle, namely Mutuwhenua (the 
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moon is finished) (Carrington, 1945; Roberts, Weko & Clarke, 2006; Best, 1928, 1899; Harris, 
Mataamua, Smith, Kerr & Waaka, 2013; Hikuroa, 2017).  Several of the sources (Best, 2005; 
Tregear, 1893; Carrington, 1945; Roberts, Weko & Clarke, 2006) discussed the phases 
associated with Mutuwhenua and Whiro, explaining that the moon is not seen as it is in a Puna 
Waiora or Te Puna Waiora a Tane; rather it is replenishing itself in order to complete the next 
cycle (Best, 2005; Thatcher, kōrero-a-waha, 2018; Tregear, 1893; Carrington, 1945; Roberts, 
Weko & Clarke 2006; Harris, Mataamua, Smith, Kerr & Waaka, 2013; Hikuroa, 2017).  One 
pūrākau that highlights this says “as Isis is connected with ‘the waters of life’ so also is Hina.  
“When the moon dies, she goes to the ‘Living Water of Tane’, to the great lake of Aewa—to 
the water which can restore all, even the moon to its path in the sky” (Tregear, 1893, p. 137); 
yet another says, “the myth of Hina and the Waiora-a-Tane an interesting one.  Hina-uri, the 
darkened or dying moon, ties her to the life-giving waters of Tane and bathes her wasted form 
therein, to return to this world young and beautiful” (Dominion Museum Bulletin 10, p. 96).   
Other versions have Rona in the place of Hina but the kōrero are similar:  
Hori Ropiha of Waipawa was good enough to inform me that lunar eclipses, all 
wanings and disappearances of that orb, are caused by contention between it and 
Rona.  They assail and rend each other until they are in sore plight, then they tie 
them to the Waiora a Tane and bathe therein, whereupon they recover their 
former welfare.  (Ko te pouritanga o te marama e kianga ana o Rona, a ko te wā 
o te marama e ngaro nei ko Rona rāua ko te marama e kai ana i a rāua, ka kai 
tētahi i tētahi, a ka kau rāua i te wai ora a Tane, ka ora mai anō.) These waters of 
life of Tane are not real waters, but sunlight, which is connected with Tane-te-
waiora, he who lays down the ara whanui a Tane, the gleaming sun glade, across 
the breast of Hinemoana, the Ocean Maid, as a path for the spirits of his dead 
descendants to pass over (www.nzetc.victoria.ac.nz, n.p.). 
As the different pūrākau highlight, at this phase when the moon is not visible and facing 
the sun, it is getting ready to repeat the cycle and is building up towards the full moon.  Some 
of the iwi descriptions of Whiro state that this is the time the moon is first seen (Roberts, Weko 
& Clarke, 2006).  No matter the difference, these narratives explain the somewhat complex 
relationship between the earth, the moon and the sun.  We can see from these pūrākau that they 
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are useful narratives to glean information from when wanting to gain a better understanding of 
how the maramataka phases were and are understood. 
Maramataka and well-being 
When applying the knowledge of maramataka to well-being, the descriptions in the 
maramataka table above and others in the literature (Roberts, Weko & Clarke, 2006) provide 
clues as to the potential patterns of increased and decreased well-being.  It would make sense 
that the descriptions of high and low phases that describe good days for working in the garden 
or going fishing would corelate with high and low energy.  The following discussion looks at 
descriptions of high and low phases. 
Takaroa days 
Takaroa days are high energy days.  According to the descriptions of the phases, these 
are good days for activity, i.e.  good fishing days, good energy days, good days for gardening 
and good sailing days.  The sources (Best, 2005; Thatcher, kōrero-a-waha, 2018; Tregear, 
1893; Carrington, 1945; Roberts, Weko & Clarke, 2006; Best, 1928, 1899; Harris, Mataamua, 
Smith, Kerr & Waaka, 2013; Hikuroa, 2017) ranged from older oral kōrero recorded in the late 
1800s and early 1900s to modern sources from whānau who still live by the maramataka.  Apart 
from the occasional different order of the days, the information was the same in terms of the 
good and not good phases.  The use of maramataka for gardening, fishing and sailing has been 
continuous and the associated mātauranga has been handed down and preserved.   
Tamatea days 
The Tamatea days are a mix of high and low energy days, and like the Takaroa days, 
are a cluster.  When you look at the descriptions about the Tamatea phase, they are varied.  For 
example, Tamatea kai ariki is not a good day for fishing, and the following day it says to be 
careful as the fish are obliterated and then the last two days the descriptions improve, to the 
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point where fish are abundant. According to Thatcher (kōrero-a-waha, 2018), they are both 
good phases to get a run of good sailing; he further describes preferring to set sail during either 
phase. 
Korekore days 
The Korekore days are a cluster of low energy days and at least one appears in the self-
harm and suicide data as a day when high numbers of self-harm occur (Roberts, Weko & 
Clarke, 2006; Raureti & Camp, 2019; Solomon, 2018).  One study (Raureti & Camp, 2019) 
looked at 20 years of recorded self-harm incidents for young Māori between the ages of 15 
years and 25 years old.  For a self-harm incident to be recorded in the Integrated Data 
Infrastructure (IDI), which is a database that holds statistics, the self-harm incident has to have 
led to a two-night stay in hospital.  Huna, which means hidden according to the maramataka 
day descriptions found, is a bad day as everything is hidden as the name suggests. 
The phases of the full moon, which are Oturu and Rakaunui, are high energy days and, 
according to one oral source, can be either negative or positive energy (kōrero-a-waha, 2018).  
Rakaunui (the full moon according to some iwi) is seen as a good day for planting but not for 
fishing.  This has been attributed by one whānau who garden using the maramataka to the extra 
light from the full moon which creates growth in the plants (kōrero-a-waha, 2018).  The full 
moon is a time that people also have higher energy; according to Barclay-Kerr (2018) it can be 
either good or bad energy.  Mutuwhenua, which was discussed in the Hina kōrero, is also a low 
energy day.  These phases were part of the clusters that I wanted to focus on as a measure for 
the compass, where whānau would record their indicator and the phase of the maramataka so 
that the movement of the indicators between Oraka enhancing and Oraka diminishing could be 
examined.   
When aligning the compass with the tikanga from navigation, using the maramataka to 
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see patterns was one aim; another was to use the compass to encourage whānau to see their 
well-being like the voyage and look to various aspects built into the compass, thus reading the 
tohu (signs). 
Monitoring/reading the tohu 
What we can learn from looking at navigation, voyaging and the use of the stars, oceans, 
moons and tides in that and other contexts is that our tūpuna and experts today use a monitoring 
system based on the constant reading of the environment.  Alongside this was the knowledge 
handed down through systems such as whakapapa and pūrākau over thousands of years (That 
learning and understanding is contained in several aspects of te ao Māori, such as fishing 
(Russell, 2001; Jackson, 2013), water safety (Jackson, Mita, Kerr, Jackson & Phillips, 2016) 
and navigation (Spiller, Barclay-Kerr & Panoho, 2015).   
We have applied indigenous ways of thinking to incorporate this into the whānau health 
compass to support whānau to regularly monitor their health and well-being and learn the art 
of being in tune with and how to read the tohu, signs and patterns, strengthening this 
connectedness to the natural world and to ourselves.  What we can learn from returning to the 
systems which our ancestors used, as evidenced in the examples above, and the ways in which 
they recorded and passed on that knowledge, is that regular interaction with and recording of 
them as useful tools can only be of benefit to us in improving our health and well-being.  
Looking at the systems and tools that our ancestors used, and to the clues they left us in the 
narratives of those experiences, is one of many sources.  Our continued use and adaption of 
tikanga also provides us with the tools we need to gain new understandings.   
Tikanga 
Tikanga is the fifth component of the aka matua, connectedness.  This section examines 
tikanga or tikanga Māori, firstly by exploring what tikanga is, and then by discussing specific 
tikanga.  Mauri (the life force); mauri ora (the breath of life); tapu (restricted); noa (free from 
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restriction, or balanced); mana and manaaki (hospitality, to care for), kaitiakitaka 
(guardianship); and rāhui. 
The question posed in this thesis was, can the underpinning tikanga of way-finding 
navigation transfer into a whānau health model? In other words, how can I look to and reaffirm 
old tikanga to create new?  To answer this question, I needed to explore tikanga or the values 
and practices of not just way-finding, but also the context that way-finding is nestled within – 
te ao Māori.  Mead (2016) and Rewi and Duncan (2018) state that tikanga must remain true to 
the original concepts.  If not, they are simply made up, and my own examination also follows 
that idea.   
Tikanga is the theory, values, systems and philosophies that connect us to and explain 
us as we are in the Māori world, and how we express ourselves as Māori underpinned by the 
way we live in this world (Mead, 2016; Rewi & Duncan, 2018).  Tikanga are also understood 
in terms of tools, domains and cultural practices.  Tikanga, like any theory, can be used as ideas 
that describe te ao Māori and as practice theory, as a way to practice and act within a Māori 
space.  According to Rewi and Duncan (2018) “social, political and environmental factors 
continue to arise and challenge the maintenance of these customary practices.  Such challenges 
require Māori to reaffirm old tikanga or to construct new tikanga” (p. 31).  Tikanga is derived 
from the meaning tika, which means correct, right, appropriate and fair (Williams, 1975, p. 
416). 
A common understanding in te ao Māori is that even if the context changes, the tikanga 
remains similar or, as Mead (2016) declares, it is pono (true).  In the context of this research, 
the tikanga has remained pono or true to its original form, but the context in which I have 




The first tikanga that I will discuss is mauri.  Mauri is a core tikanga within the 
whakapapa of all living things, and is essential to any research that centres on Māori health.  
Marsden (2003) describes mauri in the context of its relationship within hauora, and likewise 
its place within the whakapapa of the natural world, or creation.  He further states that three 
concepts must be held in balance with mauri: hirihiri (energy), hau-ora (health) and mauri-ora 
(life force, flourishing wellness).  Within this whakapapa or the many layers of how we 
understand mauri, the first principle is that “it is that force that interpenetrates all things to bind 
and knit them together as the various elements diversify, mauri acts as the binding element 
creating unity in” (Marsden, 2003, p. 60).   
We have seen many examples of this principle in Karitāne and through our Southern 
marine sites such as the Tītī Islands, a cluster of small islands in Foveaux Strait at the bottom 
of the South Island.  Every year sooty shearwater or tītī migrate to these islands to have their 
chicks.  Around April each year, members of Ngāi Tahu who can prove they have a whakapapa 
link head to the islands to catch the tītī.  This is an example of how this concept of mauri as the 
binder has been passed down generations.  In the coastal marine environment we know that the 
inter-relationships between species of fish and plant life are essential for each to thrive (Russell, 
2018; Flack, 2018; Botsford, Castilla & Peterson, 1997; Estes, Danner, Doak et al, 2004; Pauly, 
1997) and that without whānau going to the Tītī Islands every year and clearing the burrows, 
the tītī will not return (Stevens, kōrero-a-waha, 2018; Bragg, kōrero-a-waha, 2018).  These 
practices uphold and continue tikanga amongst whānau and hapū and are mauri-enhancing 




The next concept in Marsden’s (2003) whakapapa10 is hirihiri, which he describes as 
pure energy, a refined form of mauri manifested as a light or aura evident in all living things.  
Marsden’s (2003) third principle is mauri-ora, the life principle or “that binding force which is 
further refined beyond pure energy (hirihiri) to make life possible” (p. 60).  The idea of mauri 
being the life principle, the life force, or the essence of life is shared by many (Mead, 2016; 
Rangihau, 1992; Russell, 2001; Jackson, Mita & Hakopa, 2017; Durie 1995, 2006; Finney, 
Howe, Irwin, Low, Neich & Salmond, 2007; Henare, 2001).  Rewi and Duncan (2018) refer to 
mauri as “all spark” and state “mauri has been described as the life force that, for example, in 
humans, makes the heart beat, the body temperature rises and fall, and neurons fire in the brain” 
(p. 43).  Whether we consider mauri as the binding agent or the all spark, both speak to a similar 
understanding of mauri.   
As evidenced within Marsden’s whakapapa of the cosmos, mauri binds us to the world 
of life and is what took us from Te Pō to the world of light or Te ao Marama (Marsden, 2003).  
This binding creates an obligation for us to uphold the mauri of all things and ensure the 
continuation of mauri in the world around us (Marsden, 2003; Jackson, Mita & Hakopa, 2017; 
Morgan, 2006).  That obligation is carried out through kaitiakitaka, which will be discussed 
later.  There are threats to mauri, in the context of its relationship to the natural world and to 
health, which can come from illness and pollution.  We have many examples of pollution of 
the environment, and Māori researchers and non-Māori in partnership with Māori have been 
looking for Māori solutions (National Science Māori Wananga, 2018).    
 
 




Another way in which mauri was managed was by using karakia and mauri objects, for 
example, “mauri being of an intangible form, can be deposited in a solid form and, thereby, be 
represented by that tangible form – this is the whakatō mauri” (Rewi & Duncan, 2018, p. 43).  
Two examples I have seen used are mauri stones and carved objects.  The first example is 
during major events such as Te Matatini (a bi-annual national kapa haka competition) and the 
Ngāi Tahu Hui-a-Tau (Annual General Meeting).  In the closing ceremony of each event, an 
object (the mauri object) is formally handed over by the current host to the next host.  This 
means that the mauri of the event goes to the new host. 
A second example is the burying of a mauri stone during a new build (Rewi & Duncan 
2018; Russell, kōrero-a-waha, 2018).  The mauri stone is used in the turning of the dirt of a 
new build and is buried in the place where the build is to take place.  The idea is to keep 
everyone safe and to care for the building and ensure it fulfils its purpose (Rewi & Duncan 
2018; Russell, kōrero-a-waha, 2018).   
In times past, placing of mauri objects was part of everyday life to ensure the well-
being of people and places.  According to Best (1905): 
There was also a custom of instituting a mauri to represent the health and well-
being of individuals, or of a family group, the latter being the real unit of Māori 
social life.  In these cases, some material token was placed at the tuahu, or sacred 
place, of the village, and this token, or talisman, was imbued with the semblance 
of the health, vitality of the person or persons, and also that of the tribal lands.  
By means of this singular rite, the welfare of man and lands was protected, and 
neither would then be in danger of suffering from the arts of the wizard.  For 
bear in mind that we are now speaking of sickness and troubles of diverse kinds 
as being caused by magic arts (Best, 1905, p. 216). 
As each example highlights, objects imbued with mauri are also part of rituals that serve 
to form connections between atua and the environment in which the mauri objects are placed, 
and between people.  Mauri objects and mauri contributed to how health and well-being was 
maintained through tikanga, through observing tapu, mauri and the use of karakia.  By 
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connecting to the practices in our past, such as using mauri objects and understanding mauri, 
we can find the solutions to our health and well-being challenges in the present.    
Mauri ora 
Within the whakapapa of creation, mauri ora is what makes life possible; this is the 
practice of restoring our well-being and finding ways in which we Māori can flourish (Durie, 
2004; Dyall et al, 2004; Durie, 1985; Jackson, kōrero-a-waha, 2019; Marsden, 2003).  Mauri 
ora as flourishing and well-being must then be examined.  Alongside all of these 
understandings of mauri ora are factors that contribute to our well-being, such as access to the 
Māori world, te reo Māori and living by tikanga Māori (Jackson, kōrero-a-waha, 2019; Durie, 
2006; Dyall et al, 2004; Durie, 2006).  The next tikanga I will discuss is tapu.  Within te ao 
Māori, tapu is part of every aspect of life. 
Tapu 
Tapu was the significant tikanga that informed a Māori way of life and was a consistent 
tool to manage health and well-being of individuals and the community.  Experts of tikanga 
and scholars alike agree that tapu is one tikanga that informs and underpins many tikanga.  
Tapu is essential to the practice of tikanga (Mead, 2016; Marsden, 2003; Walker, 1990; Rewi 
& Duncan, 2018).  Best (1905) recorded evidence that the observation and practice of tapu led 
to long and healthy lives for Māori pre-colonisation.  Within te ao Māori today, we are 
constantly moving or transitioning between tapu and noa, and one of the core ideas in this 
research was to look at how we transition to improve our well-being.  According to Shirres 
(1982):  
There are many different tapu.  Each of the children of Rangi and Papa are tapu.  
Individuals and groups of people are tapu; children, parents, war parties, sick and 
so on.  Some of the tapu mark off places; houses, gardens and special ritual areas.  
Others mark off special times, so we have tapu days.  There are tapu which need 
to be protected, strengthened and confirmed, for instance the tapu of the child.  
There are tapu which give protection, for instance the tapu of the iraamutu, the 
chief’s sister’s daughter.  And all tapu can be seen as needing to be treated with 
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respect, and sometimes fear, but this depends on which side you are on, on the 
relationship of your tapu to the other tapu (p. 36). 
Shirres’ quote captures the breadth of tapu used in the Māori world, from our 
cosmology to our familial relationships and places.  It also shows that tapu is significant to 
living by tikanga Māori.  Others such as Mead (2016) define tapu as restricted, an idea many 
others share (Marsden, 2003; Mead, 2016; Rangihau, 1992; Russell, 2001; Jackson, Mita & 
Hakopa, 2017; Durie, 1995, 2006; Salmond, 2007; Henare, 2001; Walker, 1990; Rewi & 
Duncan, 2018).  Tapu was and is used in all settings or, as Walker (1990) states, “tapu was an 
all-pervasive force that touched many facets of Māori life” (p. 68), such as personal tapu (or 
tapu o te tangata) and tapu used to control behaviour.   
People move in and out of tapu states.  For example, when sick, the tapu increases, with 
the severity of the sickness determining the level of tapu.  An example of tapu in relation to 
illness is a broken limb.  It means that it is difficult and, in some cases, impossible to complete 
everyday tasks easily, if at all; therefore, the person is restricted in what they can and cannot 
do – they are tapu.  If we consider that tapu and illness also have a link to the atua and 
transgressions, then a well-being concept would be that to stop the spread of the disease is to 
stop further transgression (Rewi & Duncan, 2018).  Another example involves a stomach bug, 
which requires a person to be isolated from others to stop the spread.  Durie (1999) takes a 
similar view in that “tapu is described as a type of public health regulation, basically concerned 
with the avoidance of danger, the promotion of good health” (p. 7).  In addition to tapu o te 
tangata, there are wāhi tapu (tapu places): a cemetery is an example of a wāhi tapu or restricted 
place.  Connecting with these important practices of tikanga gives us understanding and 
knowledge that we can revisit for our current contexts.  One practice of tapu is rāhui. 
Rāhui 
Some places have permanent tapu or restrictions and some places have temporary tapu 
placed upon them.  An example of a temporary restriction is rāhui.  Williams (1975) defines it 
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as “Rāhui, n.  a mark to warn people against trespassing; used in the case of tapu, or for 
temporary protection of fruit, birds, or fish etc” (p. 321).  According to Best (1924), in practice 
there were two kinds of rāhui: 
Marsden (2003) said that “rāhui and tapu were at times used interchangeably to 
mean the same thing namely ‘under a ban’.  Rāhui in its basic meaning is ‘to 
encompass’.  A rāhui designated the boundaries within which the tapu as a ban 
was imposed.  Tapu meaning ‘sacred or set apart’ denoted that a ban was in force 
over that area” (p. 69).  Durie (1999) supports this also, stating that “more than 
a divine message from the gods, or the recognition of status, the conferment 
of tapu was linked to healthy practices” (p. 357).   
Rāhui is another example of how tikanga Māori as a component of connectedness 
works to improve well-being.  Likewise, Te Rangi Hiroa (1926) illustrates the connection 
between the use of tapu to prevent accidents or calamities, while also implying that dangerous 
activities and locations would be declared tapu using rāhui so as to prevent misfortune or harm.  
Māori still use rāhui in current times and know of the wāhi tapu in their areas, and continue to 
pass this knowledge on.  Walker (1990) refers to rāhui as a useful application of tapu to control 
human behaviour; he also describes rāhui as a prohibition to signify a closed season on some 
valued natural resource, as well as a resource management tool.  Walker (1990) describes rāhui 
as a tool imposed following an event such as a drowning where nobody would not observe that. 
Best (1924) said that tapu was linked in some way to gods or divinities.  By this Best 
(1924) was referring to atua and the belief in violating tapu and the illness being inflicted by 
the gods for wrongdoing.  Karakia is one of the primary ways in which Māori are able to 
connect with and communicate with the atua.  As evidenced in his many notes on tapu and 
medical lore (as Best (1905) called it), karakia was a constant instrument used for restoring and 
maintaining tapu.  
Rāhui is one of the tikanga tools that Māori have to help facilitate a connection to the 
environment.  That connection to the environment is important to maintain a healthy 
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environment in which to live and grow food.  Connection to a healthy environment leads to 
improved health outcomes.  Next, I will discuss noa.  
Noa 
Noa is the opposite of tapu or the complimentary state to tapu.  Noa can be understand 
as unrestricted or free from restrictions.  As Salmond (1978) states, “noa appears to denote a 
condition of the absence of tapu rather than a condition of precise qualities of its own; it is an 
‘unmarked’ position where power is not in question” (p. 15).  Mead (2016) states that  
noa is often paired with tapu indicating that often noa refers to restoring balance, 
necessary because a high level of tapu is dangerous.  Here it is the role of tikanga 
and the tohunga to reduce the level of dangerous tapu until it is noa or safe.  It is 
not useful to think of noa as being the opposite of tapu or as the absence of tapu 
(p. 31).     
Rewi and Duncan (2018) explain that noa is “to be free of restriction, or in a balanced, safe, 
optimum-operating state of tapu, is to be in a state of noa” (p. 41).   
No matter the slight differences in understanding of tapu, the point of understanding 
noa in relation to tapu is to look at the ways in which tikanga and practices transition people 
and places between tapu and noa.  In doing so we gain understanding and clues as to how to 
successfully transition between states of being, such as moving from ill-being to well-being. 
As Rewi and Duncan (2018) describe it:  
particular objects in Māori society are considered to be noa and, therefore, have 
the ability to render tapu objects and context noa, this process being known as 
whakanoa.  With further analysis one can see that these ‘agents of noa’ are life-
giving and necessary for survival and ultimately aim for a result in positive well-
being through the assertion of equilibrium (p. 41).   
These tapu rituals also connect us to the health and well-being tools of our ancestors; 
they provide insight and understanding into the ways in which they negotiated the collective 
well-being of the whānau and communities.  We continue to adapt these practices to suit our 
changing world.  The tools and rituals referred to include karakia, wai tapu (holy water) and 
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wai Māori (drinking water, fresh water).  Others include kai (food), including hākari (feasts), 
and these will be discussed in the context of rituals or ceremonies.  The next tikanga that I will 
outline is mana.   
Mana 
Mana is translated as “authority, power, influence and prestige” (Williams, 1975, p. 
172).  Mana is another tikanga that is intertwined with tapu, mauri, manaaki and our hauora.  
As tikanga is the fifth component in the aka matua, connectedness, mana is a value and 
expression in the Māori world that connects us to other people, our land and sea, the deeds of 
our ancestors and our whānau.  To gain a better understanding of mana, we need to examine 
its relationship with whakapapa.  As Smith (2011) describes it, “[i]f whakapapa is a foundation 
of knowledge and connectedness for self-determination, mana is a force that gives it energy” 
(p. 94).   
Mana is inherited or as Mead (2016) explains, “every individual Māori is born with an 
increment of mana.  The child’s inheritance of mana depends on the achievements of the 
parents, their social position, how they are regarded by others, and what they have done to 
assist the tribal group” (p. 51).  Upholding mana is a widely held idea, especially for mana 
whenua, which is not a straightforward notion, more especially when working in mainstream.  
Our values and tikanga are constantly challenged by systems and people and fulfilling our 
obligations as Māori and to Māori (for example, to uphold mana) can take a toll on your well-
being (Brown & Wikaire, kōrero-a-waha, 2019; Russell, kōrero-a-waha, 2015; Kerr-Bell, 
kōrero-a-waha, 2016; Jackson, kōrero-a-waha, 2018). 
This movement of mana depends on actions and interactions with te ao Māori and for 
te ao Māori over our lifetime.  Rewi and Duncan (2018) state that mana is, therefore, a two-
part proposition involving prestige and authority.  They further assert that it comes from atua 
and manifests as skills and qualities for people to perform within the various atua domains.  In 
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addition to the mana that we are born with and inherit from our parents, it also comes from 
several sources such as our whakapapa, from the atua, from the land, the ocean, and from our 
ancestors.  These sources of our inherited mana also come with obligations, which are 
discussed below.   
Mana atua   
As with all living things, we as people also have celestial and cosmological 
connections, known as mana atua, which are facilitated through our ira atua (the life principle 
of atua).  There is a godlike and spiritual quality to atua – we connect to atua as human beings, 
this is our ira.  Mead (2016) explains that “the first woman was created by the gods and the 
seed of human life was planted by Tane, son of Rangi and Papa, the primeval parents of the 
cosmos” (p. 42).  We demonstrate and maintain our celestial and cosmological link through the 
use of karakia, whakataukī, pepeha and by way of our use of pūrākau.  We likewise keep our 
connections with the atua through our karakia and pūrākau, our means of communication 
within those spaces.  These celestial connections also provide our whakapapa to the land, 
thereby granting us the status of mana whenua, to the ocean as mana moana and to the atua of 
those domains, Papatūānuku and Takaroa.  Mana atua facilitate the mana we have in, with and 
over those domains.   
Atua and the knowledge of atua are the ultimate and original connection to te ao Māori 
and to our ancestors who have gone before us.  Their (the atua) actions as told through pūrākau 
provided the means by which we can be guided towards our understanding of our world.  As 
narratives, pūrākau provide ways for us to use the information that, once explained, gave 
meaning to our world.  For example, there are two stories about Aoraki (Mt Cook as he is 
known today).  The first and the oldest tells of Aoraki being a young boy who travelled here 
on his grandfather’s shoulders in the Arai-te-uru waka (Anderson, 1998, p. 16).  He and his 
grandfather, Kirikirikatata, were turned into mountains (Anderson, 1998; Cowan, 1905).  
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Kirikirikatata is the name for the Mt Cook range, showing that he still carries his mokopuna 
(grandchild) on his shoulders.   
Another version, which is perhaps more widely known, was recorded by Beattie (1945; 
Russell, 1988; Prendergast-Tarena, 2008).  It links the story to the Maui and the creation 
traditions, stating that Ranginui, the Sky Father, had a wife before Papatūānuku called 
Pokoharuatepō.  Their children, Aoraki, Rakirua, Rakiroa and Raraki came here on their waka 
to see Papatūānuku.  When they went to leave, Aoraki got the karakia wrong; this resulted in 
the waka turning on its side and they turned to stone (Cowan, 1905; Russell, 1968, Beattie, 
1945, Anderson, 1998).  These two pūrākau confirm that we have layers of whakapapa and 
connections to Aoraki and his whānau, and that they are essential to how we explain the 
landscape creation as Kāi Tahu, and how we demonstrate our mana atua.   
Tangata whenua 
Whenua is translated in the Williams dictionary (1975) as land, country, ground, 
placenta, afterbirth, entirely, altogether (p. 494).  Williams (1975) translates tangata whenua as 
“people belonging to any place, natives” (p. 494).  Mead (2016) shares these translations of 
whenua and tangata whenua and talks about the process of burying placentas (which in Māori 
is whenua) in the land as a way to bond new members.  She says, “the result is that new 
members of the group are tied to the land.  The people so bonded are called tangata whenua” 
(p. 270).   
Whenua is one of the bases of Māori identity and the Māori way of life (Mead, 2016; 
Russell, 2001).  The bond that Mead (2016) alludes to is practical and further ties us to 
Papatūānuku, the cosmic mother, and to all those who have come before us who have had a 
connection to the land.  Evidence of this connection is that “the great number of Māori place 
names that have survived commemorate a mass of long remembered history, mythology and 
imagery that illustrates the close relationship maintained with the land” (Sinclair, 1992, p. 65).  
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The notion of tangata whenua is simple – as Māori, we are all tangata whenua or native to New 
Zealand.   
Our whakapapa binds us to specific landscapes and creates a two-way interconnected 
relationship with the land.  The land was essential to survival and the health and well-being of 
Māori people and will continue to be so at both a spiritual and physical level.  Land and access 
to land was the foundation of the Māori social system, just as whakapapa to land continues to 
remain important to identity.  In Polynesian culture, everything has a whakapapa and mauri.  
Like their Polynesian counterparts, Māori use whakapapa to locate their place in the landscape.  
This is known as cosmological whakapapa and it is often “recited in the form of chants [in] 
which they describe the origins of the universe” (Roberts, Haami, Benton, Henare et al 2004, 
p. 3).   
Whakapapa connection is expressed through our iwi and hapū pepeha, a form of 
metaphor (Mead, 2016; Russell, 2001; Carter, 2013) that Carter (2013) identifies as symbols 
of our identity.  Mountains, rivers and oceans are some examples.  My own tribal pepeha or 
whakapapa link to my land is via the Kāi Tahu pepeha, as I described in chapter 1.  In te ao 
Māori, this is how I identify myself as Kāi Tahu.  A pepeha is couched in pūrākau as evidenced 
in the previous section using the stories of Aoraki, Uruao and Takitimu.  Within the Aoraki 
story is the whakapapa of the other named tūpuna in the pepeha, Pūkaki, Waitaki and more.  
Each atua/tūpuna mentioned in that pepeha can be sourced through the histories of my 
ancestors who lived in Te Waipounamu; each one mentioned adds to the layers and connections 
of whakapapa to the land, and of my connection to the land.  Next, I discuss mana whenua. 
Mana whenua 
Mana whenua is when a hapū or iwi have a whakapapa connection to place.  “Ma” 
means “for” (Williams, 1975) and “na” means “of” (Williams, 1975); mana, therefore, can also 
mean that you have an obligation over a place and are of that place.  The difference between 
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tangata whenua and mana whenua is based on where we live, though where we live does not 
change our identity.  What it does mean is that if we do not live in the place where we have a 
direct whakapapa connection, then we are not mana whenua.  This means that we have no 
obligation to that landscape or any rights to claim that landscape.  However, within our own 
place where we are directly connected by whakapapa, we are mana whenua and have mana 
from and over the whenua.    
This creates kaitiakitaka as a responsibility of caretaking and will be discussed further.  
The whakapapa, pūrākau and personification of land also gives that land status and mana.  
Gudgeon (1905) explains that “things inanimate may, it would seem, possess quite as much 
mana as things animate” (p. 56).  In her thesis, “The Significance of the Landscape to Ngāi 
Tahu”, Russell (2001) explored how the identity of the iwi is linked to the land and sea through 
their personification and the pūrākau of those spaces.  From the whakapapa of mana whenua 
and associated responsibilities we have as caretakers, we also hold the same form of 
kaitiakitaka in regard to the moana (sea and fresh water resources).  Our mana whenua is the 
tikanga practice of mana and the connection to landscape. 
Mana moana 
For Kāi Tahu our relationship with the land goes into the ocean, and our obligation also 
extends to the ocean.  This is mana moana.  Mana moana is linked to mana whenua and is just 
as important as mana whenua, more so for iwi who live near the coast.  For Kāi Tahu, our 
relationship with the moana required skill and discipline, as stated by Anderson (1993):  
Murihiku seas were treacherous, dealing death to the unwary.  Tidal currents 
were strong, the waves often mountainous, and submerged rocks and reefs all 
too common.  Sudden storms and raging gales were frequent.  Survival in 
dangerous, exhilarating Murihiku required well-organised expeditions and strict 
discipline, with proper regard for nature’s forces.  Māori had to respect the 
natural world or perish (p. 3).   
As in the previous discussion on mana whenua, mana moana describes our relationship 
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with the moana or ocean.  Our ties to and connections with the ocean can be viewed in terms 
of inshore (which is normally within the 200 nautical mile zone off Te Waipounamu and the 
foreshore) when we were and are on land, and off shore when we are at sea.  Stevens (2019) 
demonstrates that the history of Kāi Tahu is linked to the moana.  Even when other iwi ceased 
voyaging and moved towards gardening, Kāi Tahu were whalers, fishermen and mutton 
birders.  As Jackson et al (2018) put it: “waka and these voyaging traditions for many hapū and 
iwi provide a tangible origin for their connection to the marine environment.  Celestial 
navigation and sailing techniques require an in-depth knowledge, understanding and 
observation of the stars and marine environment” (p. 87). 
Pūrākau, as already highlighted, are a rich source of data on our relationship with the 
ocean, where once more our relationship with the moana is underpinned by obligations to 
protect and maintain that space.  It is also mediated by mana atua and the understanding and 
respect for Takaroa who was for our tūpuna the deity or kaitiaki of the sea.  We continue to 
uphold that mana associated with him and the bounties offered in his domain.  Tūpuna prepared 
for fishing by reciting or having tohunga recite karakia.  These recitations or incantations were 
for the safety of all on the seas and for guidance to the area/s where the resources might best 
be sought and how to look after them.  Next, I will discuss mana tūpuna. 
Mana tūpuna 
Put simply, mana tūpuna is the mana we inherit from the actions and deeds of our 
ancestors (Mead, 2016).  These can include celestial deeds, and most are told in story form, 
such as those highlighted in the pūrākau of Rākaihautū carving out the landscape, and the 
various stories of creation such as Aoraki.  These deeds are often marked in names in the 




Mana tūpuna includes whānau both alive and dead, an example being the multiple 
generations of Ngāi Tahu who were part of Te Kerēme.  This began in 1848 with Matiaha 
Tiramorehu and was settled in 1998 at Kaikoura with the signing of the full and final settlement, 
which included a Crown apology (Ngāitahu.iwi.nz n.d.; Tau, 2008; Russell 2001).  That 
intergenerational fight for rights for all of Ngāi Tahu is a legacy that many of us have inherited 
and the obligations to uphold that legacy lie within us all; that is mana tūpuna.  I have been 
privileged to have grown up attending the claim hearings alongside my Poua, Mother and her 
sisters.  While they were giving and listening to evidence I was playing outside as I was young.  
I was a mother by the time it came to vote on the settlement in the late 1990s.  The key message 
in that voting booklet was that my generation may not see benefits but that we were voting for 
future generations. 
MacDonald (2018) uses the phrase “ka heke, ka heke” to denote mana tūpuna when 
talking about the taonga tuku iho, or the gifts and traits that have been passed down.  These 
include knowledge, mana, whenua and our obligations.  Mead (2016) and Marsden (2003) state 
that our personal mana changes with our actions.  We are all born with mana and the more our 
parents and ancestors did/offered, the more mana we are born with.  Our contributions in life 
determine our personal mana.  Many live the mana of their parents and whānau, and do (for 
others) as they seek to do as much if not more than their parents and whānau.  This is mana 
tupuna that has been recently coined as manamising and manamaxing (Brown & Wikaire, 
kōrero-a-waha, 2019).   
Mana tūpuna is the gift we inherit from our parents, whānau and ancestors.  It creates a 
lifelong obligation to maintain that inherited mana and to retain and pass it on to the next 
generation.  These obligations are a constant challenge made more so in a colonised society.  
For example, I sit as a representative of my rūnaka on boards and governance bodies in health 
and education.  It is a constant challenge, and at times a source of frustration; we all want better 
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outcomes for Māori in health and education, yet we see very different ways to achieve those 
outcomes.  I have seen firsthand that unless these boards include tikanga Māori we will 
continue as Māori to experience poorer outcomes.  Instead of changing the system, we tend to 
find ways to work around it, or make it work for us.  I have the desire to make a better system 
for Māori, in a non-Māori system.  It is a source of constant tension wanting to be at the table 
to try to change the system, while also not being able to change the system.    
I have sought to explain mana and where we get our mana from and to demonstrate the 
obligation that places on us as Māori.  Mana is linked to and facilitated by whakapapa and adds 
to the many layers of connections that we Māori have with each other and the world around us.  
Closely linked to mana is kaitiakitaka, how we care for and take care of those places and 
legacies left to us.   
Kaitiakitaka 
Williams (1975) defines tiaki as “guard, keep watch over, watch for, wait for” (p. 414).  
When the prefix ‘kai’ is added to a verb, it denotes an actor or a person doing the action, and 
the suffix is added to make the word a passive action.  Marsden (2003) extended our 
understanding of kaitiakitanga as being “to keep, to preserve, to conserve, to foster, to protect, 
to shelter, to keep watch over” (p. 67).  Typically, kaitiakitaka is understood in an 
environmental context, and this research is no exception to that.   
The obligation of kaitiakitaka comes from mana, through mana whenua, mana moana 
and mana tūpuna, and in a Ngāi Tahu context is expressed through a well-known Ngāi Tahu 
whakataukī, “mo tātou, ā, mo ka uri a muri ake nei – for us and for those after us”: this is 
kaitiakitaka.  Kaitiaki is how we apply manaaki to people, to the environment and to contexts 
outside ourselves.  Next, I will discuss the expression of kaitiakitanga in our health and well-
being.  Whānau need to be kaitiaki or guardians of their own health, and the answers about 
how to be good kaitiaki lie within tikanga practices such as rāhui. 
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Rāhui as a way to exercise kaitiakitaka and tapu 
When I explored tapu, I highlighted that rāhui was one way in which tapu and 
kaitiakitaka are linked.  Like all the tikanga discussed in this chapter, the relationship between 
them all and how these are expressed becomes more evident.  According to Wheen & Ruru 
(2011) rāhui is a “temporary protection” (p. 169).  One example of rāhui in fisheries 
management is a marine reserve or mataitai (Russell, 2001; Flack, Jackson, Phillips & 
Vanderberg, 2015; Wheem & Ruru, 2011).  Another example is a rāhui placed over the area 
where a drowning occurred for a set amount of time for safety and respect (Best ,1904).  A 
self-imposed rāhui, for which there is precedence, was applied in 2015 after several poor tītī 
seasons.  Some whānau chose not to harvest tītī for one season to see if it would help the species 
replenish (Bragg, kōrero-a-waha, 2018).  This would not be widely advertised, but rather 
whānau would choose to avoid an area for a short amount of time to minimise any negative 
impact, such as not walking next to a river after a flooding, or in a specific location at the beach 
if a seal is giving birth to pups.  There is precedence for self-imposed rāhui as highlighted 
above.  These are examples of how as kaitiaki we can facilitate a reciprocal relationship with 
our environment.   
When you have regular interaction with the natural world, your connectedness is tied 
to how you express kaitiakitaka and rāhui is one way to facilitate that connectedness.  For 
example, if your daily walk is next to a river, you start to notice the usual state of that river and 
any changes to its state and well-being.  And while this will never create rights of mana whenua 
over land that isn’t theirs through whakapapa, it will provide a platform for increased well-
being.  There is potential to transfer the practice of rāhui into a health and well-being context; 




In this chapter I have discussed themes that highlight the aka matua of this thesis, which 
is connectedness.  I have discussed five components of connectedness: whakapapa, pūrākau, 
way-finding navigation, the maramataka and tikanga Māori.  These aspects that create 
connectedness for us begin with our whakapapa, not just our whakapapa in terms of genealogy 
but the whakapapa of all things.  I considered whakapapa in relation to inherited mana through 
the concepts of mana whenua, mana atua, mana tūpuna and mana moana.  One way we express 
the whakapapa of all things is through pūrākau and this too was looked at to give context and 
meaning to this research and to our connectedness to our history and to our health and well-
being in a Māori context.  It was through looking at pūrākau that the concept for whānau health 
compass emerged, as well as one of the measures for the compass – the maramataka.  The 
pūrākau associated with Uruao waka provided myself and the whānau a clear connection to 
our voyaging history, and it linked us from those times to our current revitalisation of waka, as 
well as giving us a strong link for our hauora.  
In examining the components of pūrākau and tikanga I researched sources that were 
written in the 1800s and in current times.  The contrast between often non-Māori scholars who 
recorded a significant portion of our history and made judgement calls based on their own 
world view and Maori scholars was clear. As Steven’s (2019) points out “Elsdon best was a 
21-year-old who traveled here to New Zealand, you have to consider his life experience at that 
age and in those times”.  Using sources such as Best is always controversial when he made 
judgements on his informants, yet, wasn’t an expert in the knowledge he was collecting.  That 
aside, he and others like him did record a lot of information and when considering that 
information I was simply looking for the recording rather than the narrative from his 
perspective.  In contrast, Maori scholars such as Mead (2016), Walker (1990), and even more 
recently Rewi & Duncan(2018), Evison (1993), Reed (1977) and Tarena- (2008)also record 
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and narrate our tikanga, as well as challenging the views and the pūrākau recorded during early 
settlement and over time.   However, unlike Best, they discuss it from a lived perspective and 
insider point of view as well as looking at how it has adapted and changed over time.  Both 
sources were useful for this research and where possible I tried to ensure that the maori voice 
was privileged, and that is was used alongside the non-Māori voice.  The same issue arose with 
settler scholars who recorded the history of te Waipounamu as well, and what was particularly 
useful in critiquing that was the work of Taren- Prendergast (2008). 
I looked at aspects of navigation that were researched as part of the development of the 
whānau health compass.  These were the star compass and the navigation system. The star 
compass provided a useful navigation tool that meant I could transfer the tikanga and 
mātauranga easily into a health context.  While the Hawaiian compass was introduced first, 
and while there are shared understandings across the pacific, there are also many differences 
including the night sky.  As such, it was a useful starting place, but it was the Maori version 
and the understand of our own context that was needed for this research. The difficulties were 
that it was impossible to stay true to the original navigation compasses as they were based on 
a moving waka that would change direction, another issue was the amount of whare or houses 
in the compass.  There were four main whare with seven whare inside, 28 in all.  This would 
have been too much to use in a health context.  The navigation system was complex and not 
suited to health.   
The research question of this thesis is: could the underpinning matauraka and tikanga 
from navigation be used in a whānau health context? This has been what this chapter has sought 
to answer.  The conclusion is that the mātauraka and tikanga from navigation, as it applies to 
connectedness, whakapapa and tikanga in general, do provide the tools and knowledge 
















Chapter 3: Whānau Health Models  
 
In this chapter I will outline different Māori models of health researched as part of this 
thesis.  I will begin by exploring why whānau is the context for this research and will highlight 
how the Māori models are the foundations and the rationale for the whānau health compass. 
As part of this exploration, I position my own model.  Each model addresses many health needs 
for Māori in varied contexts; however, I will show that Te Tautarinui o Matariki is a whānau-
led model and one that aims to complement other models that are used. 
Due to the number of models that have been created since Te Whare Tapa Wha and Te 
Wheke, I have chosen to outline models of health that relate to the aka matua of this research 
and demonstrate the great diversity of kaupapa related to waka, way-finding navigation and 
health. In addition, I have decided to only examine models that are currently used in practice. 
After looking at Durie’s whānau capacity building strategies and Te Ngahuru matrix, I examine 
 
 71 
his Te Pae Mahutonga (2000), which is modelled on the star constellation of the Southern 
Cross.  Alongside Durie’s model/s sit Elder’s Te Waka Kuaka (2015), Heke’s Atua to Mātua 
Framework (2016), and Pitama’s Meihana Model (2017).   I discuss Morgan’s mauriometer 
(2006).  Finally Spiller and Kerr’s navigation and leadership model (2015) where I focus on 
the concept of the rangatira zone.   This is by no means an exhaustive investigation of numerous 
Māori health models, but rather a review of the ones most closely related to way-finding by 
water in waka as related journeying ideas.  Within each of these models sit the kaupapa of 
connectedness to te ao Māori, to the tai ao and to collective well-being, all kaupapa that inform 
and underpin the whānau health compass.  
Whānau 
Whānau is the basic social unit for te ao Māori, and definitions (Brown, 2018; Durham, 
1997; Mead, 2016; Metge, 1995; www.teara.govt.nz, n.d.,) include: 
 
1 A set of siblings 
2 All the descendants of a relatively recent ancestor but no spouses and whāngai 
3 All the descendants of a relatively recent ancestor and their spouses and whāngai 
4 All the descendants of a relatively recent ancestor and their spouses and whāngai who 
all interact together on an ongoing basis 
5 Descent groups also known as hapū and iwi 
6 A nuclear family 
7 A group of unrelated Māori who interact on an ongoing basis 
8 A group of people gathered for the purpose of supporting an individual or individuals 
9 A large group of people gathered for a common purpose 
 
The role of the whānau was to nurture and socialise those members who were born into 
the whānau (Mead, 2016).  It is the social aspect of the whānau that has been examined over 
the past 200 years, and this research is no exception to that.  The meaning of whānau has not 
significantly changed over time.  What has changed is how the whānau carries out its roles.  
Change is not a new phenomenon for whānau; they have had to constantly adapt to their 
environment.  Durie (2003), Mead (2016) and Metge (1995) speak of the constant change that 
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whānau went through when their ancestors first arrived in New Zealand.  For example, they 
had to adapt to a new climate and to a new land.  This meant that their former way of living 
changed and a new way needed to be adopted and normalised for the group to survive.  Durie 
(2003) explains: 
Imagine after living in Rarotonga or Tahiti arriving in New Zealand to face 
westerly winds, an absence of safe lagoons to buffer the force of the waves and 
to trap shoals of fish, no mammalian food reserves, and frosts in the morning.  
None of the familiar comforts of home; no access to customary sources of food; 
and no tapa that could be fashioned into warm garments… The consuming task 
for whānau then must have been one of survival (p. 14).   
The mere fact that whānau continue to exist today is evidence of their success in adapting to 
each new environment.   
The second major impact on whānau was colonisation, and this process has forced these 
indigenous units to adapt further.  The role of the whānau before contact with Europeans was, 
according to Mead (2016), that “the whānau functioned as the unit for ordinary social and 
economic affairs” (p. 213).  The whānau provided the safety and structure needed for its 
members to maintain health and well-being and undertook specific roles for the good of the 
collective.  For example, education was more than just formal education received in an 
education system such as those we have today.  It was an education system that incorporated 
the health and well-being of the whānau.  Cram and Pitama (1998) state, “family systems were 
upheld by tribal lore, spiritual beliefs, and protocol, this led to a stable, yet flexible system of 
law which was recognised as authoritative” (p. 131).  This system was and still is based on 
many aspects of tikanga Māori and whakapapa. 
Everything in the Māori world, spiritual or physical, has a list of names that trace 
connections to a founding ancestor or deity.  The lists apply to humans and the physical world, 
things in the natural world such as trees, fish, rocks, stars, the winds, rain, sun, moon, seas and 
rivers, and to things in the spiritual world (Russell, 2001, kōrero-a-waha).  All the thousands 
of whakapapa interact in some way and all the interactions take the form of relationships 
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between families.  The family relationships are communicated through stories of events that 
explain how the relationships began.  The stories show why the names are in the order that they 
are in the lists.  Whakapapa indicates the organisational processes that need to be carried out 
to maintain the relationships among families, persons and the natural world (Carter, 2003).   
Whānau capacity building strategies 
The first model that I will outline is Mason Durie’s (2006) whānau capacity building 
strategies.  I have chosen to look at this in some depth because it is a model that focuses on 
whānau well-being, which is the focus for this research.  More specifically, it focuses on 
whānau-led well-being as opposed to clinician-led.  Durie (2006) identifies six strategies for 
whānau capacity building, which I will outline and discuss.  This section will also outline 
Durie’s (2006) strategies for community capacity building.  These strategies were integral to 
the development of my model for two reasons: firstly, because for Māori to be healthy they 
need access to the Māori world; and secondly, because this model is based on BRNZ’s 
Papakainga Hauora Platform.11  These whānau and community strategies align with the matua 
of this thesis, which is connectedness. 
Manaaki – the capacity to care 
Durie (2006) describes manaaki, or the capacity to care, as a core aspect of any strategy that 
aims to build whānau capacity.  Manaaki is a korowai of care and protection when whānau as 
individuals or as a collective are vulnerable.  Manaaki also denotes the hospitality associated 
with manaaki, and the provision of food and shelter for any visitors involved in the care of 
one of their whānau members.  A degree of mana is attached to and associated with the koha 
of time (Durie, 2006, Rewi & Duncan, 2018; Smith, 2011).  Mead (2003) shares this 
 
 
11 The Papakainga Hauora Platform is a mātauranga Māori platform designed to include a broad Māori 
research agenda within the BRNZ. 
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explanation of manaaki, and maintains that a person who displays manaaki towards another 
“is a caring person who is helpful to others and considers the welfare of others besides 
themselves” (p. 240).  In this definition, manaakitaka underpins the well-being of the whānau 
and all its members; it includes reciprocity between members so that each person feels cared 
for and has a sense of identity within the group.  
For the whānau to be able to show manaaki towards others, they need the capacity to 
do so.  Any strategy that aims to improve the well-being of the whānau must ensure that 
members have the resource and skills to ensure the well-being of their own members.  
Durie suggests that whānau well-being models should address expectations that 
whānau have “a strong sense of identity, feel well cared for, are able to enjoy quality lifestyles 
with a sense of independence, yet remain concerned about the wellbeing of other whānau 
members” (p. 4). Importantly, whānau are able to live ‘as Māori’. Before showing generosity 
to visitors, Durie (2006) argues that manaakitaka towards one’s own family is of paramount 
importance – once whānau are able to attend to their own well-being, they are then able to look 
outside of the whānau. In tikanga Māori this is recognised as whakawhanaungatanga. 
Whakawhanaungatanga 
 Whakawhanaungatanga, according to Durie (2006), is the capacity for consensus.  He 
describes this strategy as whānau decision-making processes that reflect consensus and develop 
strength (Durie, 2006).  According to tikanga, whakawhanaungatanga is understood as building 
and maintaining relationships – “whaka” is a prefix for making something happen and 
“whanaunga” is a relative, so “whakawhanaungatanga” is translated as causing relationships 
(Mead, 2016; Rewi & Duncan, 2018; Walker, 1990).  Durie (2006) asserts 




Whakamana is the third of the whānau capacities that Durie (2006) describes.  He states 
that whakamana is empowerment, which refers to the ability or capacity of the whānau to 
facilitate the participation of its members in society, both Māori and mainstream.  Whakamana 
is an extension of manaaki; it denotes nurturing relationships to the extent that you uplift others.  
The mana of a whānau depends on whānau ability to show manaaki towards other people.  
Another understanding of mana is integrity.  Respect is important to the retention of integrity 
and is another principle associated with mana.  Durie (2006) states “a good outcome is where 
whānau members can participate fully, as Māori in te ao Māori (the Māori world) and Te ao 
whānui (wider society), and that all whānau are well represented in community endeavours” 
(p. 5).   
Whakapumau tikanga 
The fourth capacity is whakapumau tikanga, which can be described as how whānau 
continue to live as Māori.  Whakapumau tikanga is the capacity to promote culture and is 
important in ensuring the success of Durie’s (2006) five other capacities.  This capacity 
suggests that the whānau needs to facilitate access to tikanga Māori.  “Pūmau” means to be 
fixed, constant, true, staunch, and durable (Williams, 1975).  According to Durie (2006), as a 
whānau well-being strategy, whakapumau tikanga is to be staunch, true and fixed in the whānau 
practice of tikanga, or working towards that.    
Pupuri taonga 
Pupuri taonga is the collective management of the estate and is “the capacity for 
guardianship, expects whānau to act as wise trustees for the whānau estate – whenua tūpuna 
(customary land), heritage sites such as fishing spots, environmental sites of special whānau 
significance, urupā and wāhi tapu” (Durie, 2006, p. 5).  This understanding of guardianship 
and taonga extends to the whānau (Marsden, 2003; Mead, 2003).  According to Durie (2006) 
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it refers to the management of their daily lives and to the tautoko or support to manage the lives 
of those in their care, including health and cultural practices associated with their enactment of 
tikanga.  If the current members do not make sound decisions about the estate, then the whānau 
will not have foundations and resources that give all subsequent generations the capacity to 
achieve well-being.  Likewise, if the members do not make wise choices and decisions in the 
management of their individual and collective health and well-being, the future whānau will 
not have a strong base upon which all subsequent generations can build their capacities to 
achieve well-being.  This is a capacity that is often overlooked or is too hard to tackle when 
addressing the needs of whānau.  It should be addressed in social policy. 
Whakatau tikanga 
Whakatau tikanga is the ability to anticipate the needs of future generations.  Durie 
(2006) identifies the ideal outcome as being “where systems are in place to protect the interests 
of future generations and whānau have agreed upon broad strategies for further whānau 
development” (p. 5).  Whānau tikanga are the tasks that whānau undertake to achieve and 
maintain good health. 
The above discussion has centred on the six whānau capacities outlined by Mason Durie 
(2006).  This model provides a useful foundation upon which the whānau health compass could 
be built; while the compass is a new model, the ideas and outcomes expressed by Durie (2006) 
are useful as a guide for how to explore ways to improve whānau well-being.  Moreover, 
creating a model that looks at the health of the whānau as a collective and at the health of the 
members within the whānau was one aim of this research and looking to other models that have 
addressed this dual focus was a necessary part of the process.  The next section will briefly 
examine Durie’s (2006) Māori population measures. 
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Well-being of the Māori population 
This matrix is designed to measure the well-being of the Māori nation.  Durie (2006) 
highlights the importance of moving away from universal measures and moving towards 
Māori-specific measures.  The use of universal measures has continued to reproduce deficit-
based outcomes for Māori (Camp, 2018; Kokoua et al, 2019; Richards et al, 2018, 2019; Mead, 
2006).  Durie (2006) calls this matrix “Te Ngahuru”.  Five principles underpin the Māori-
specific measures, which fall under two domains: human capacity and resource capacity.  As 
shown below, the matrix is divided into outcomes that measure how Māori participate in 
society and Māori society (human capacity) and outcomes that examine physical and cultural 
resources such as Māori land (resource capacity).  Table 2 shows how the matrix is divided 




Table 2: Te Ngahuru – A Māori-specific outcome matrix  
Principles  
Connectedness     Specificity Māori focused                        Commonalities relevance  
Outcome 




identity (individuals)  
Collective Māori 




The Māori estate (lands, 
forests, fisheries, wāhi tapu)  
Outcome 
goals  
e.g. participation in 
society as Māori  
e.g. vibrant Māori 
communities  
e.g. Māori language 
resources  e.g. regenerated land base  
(Durie, 2006) 
Outcome classes and goals 
Outcome classes and goals are designed to measure a secure cultural identity and 
collective Māori synergies within the Māori population (Durie, 2006).  They are designed to 
provide Māori-specific measures and outcomes when looking at universal measures, as well as 
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being measurable in their own right. Cultural resources are defined as participation in te ao 
Māori, te reo Māori and participation as Māori. Three related yet distinct ideas.  Census data 
shows the level of te reo within Māori society and Te Ngahuru is a useful matrix that allows 
us to examine those numbers as a Māori measure, for Durie (2006) asserts that “the use of 
Māori language is widely regarded as a major indicator of ‘being Māori’.  Language has been 
described as the essential ingredient of culture and a key to cultural identity.  It is therefore 
included as an outcome goal in its own right” (p. 9).  Te Ngahuru is a vehicle that provides 
ways to look at universal measures and focus on the outcomes from data, as well as a way to 
move towards meaningful Māori outcomes that are measurable.  It incorporates both a human 
and environmental focus, which ties together important characteristics from a Māori world 
view.  The third Durie Māori model I will examine is Te Pae Mahutonga. 
Te Pae Mahutonga 
 
Figure 9: Te Pae Mahutonga  
(health.govt.nz) 
Having examined a whānau-centred model and a Māori population model, I now turn 
my focus to health promotion.  Te Pae Mahutonga is a health promotion model that uses the 
metaphor of the Southern Cross.  It contains six health-related tikanga based on the four main 
stars that form the cross and the two pointer stars.  The pointer stars are what distinguish the 
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true Southern Cross from the fake cross (Flack, kōrero-a-waha, 2018).  Each of the six stars 
represent different areas of Māori health: mauriora, waiora, toiora, te oranga, ngā manukura 
and te mana whakahaere.   
We begin with mauriora.  Durie (1999) defines mauriora as access to te ao Māori, 
stating, “Mauriora rests on a secure cultural identity”(p 2).  This is a common thread within all 
of Durie’s models (2000, 1995, 1994, 2001, 2004).  He emphasises “Deculturation has been 
associated with poor health whereas acculturation has been linked to good health” (p. 2).  When 
Māori enter the health system, they encounter the effects of racism, which Robson, Cormack 
and Cram (2000) have argued is a determinant of health for Māori.  Waiora explores 
environmental protection and Durie (1999) describes this as the connection to “cosmic, 
terrestrial and water environments” (p. 2).  This is where he examines the impact of the 
environment on well-being and provides ideas for how health promotion can work towards 
improving waiora for Māori.  According to Russell (2001), having a secure identity is tied to 
our connection to the landscape. 
The third component is toiora, and this is defined as healthy lifestyles.  Durie focuses 
on reducing risk and unhealthy behaviours and providing culturally layered strategies to 
improve harm from unhealthy lifestyles (Durie, 1990).  These layers are an important aspect to 
consider because it requires an examination of what constitutes healthy behaviour as well as 
the tools to improve health. 
Te oranga is concerned with participation in society through systems such as education, 
the economy and, most importantly, decision making.  For example, are Māori represented at 
all levels of an organisation such as a university? This includes governance, top level 
management and in all areas in the institution.  If they are, it is likely that Māori students at the 
institution will experience more success.  And we know that access to education and 
achievement in education lead to improved health and well-being. 
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Nga manukura leadership supports these four characteristics.  Durie (1990) argues for 
ensuring health promotion includes skills, knowledge and diverse experience.  Research 
supports this need (Durie, 2003, 2006; Robson, Cormack & Cram, 2000; Robson & Harris, 
2007; Kennedy et al, 2015; Katene & Mulholland, 2013), highlighting how the experiences 
Māori have within the health system impact on their health outcomes.  If Māori continue to 
experience culturally irrelevant health promotion, then they will continue to experience the 
same outcomes. 
Finally, there is te mana whakahaere or autonomy, where Durie (1990) contends that 
“good health cannot be prescribed to communities — whether they be based on hapū, marae, 
iwi, whānau or places of residence — [but] must ultimately be able to demonstrate a level of 
autonomy and self-determination in promoting their own health” (p. 5).  This idea of self-
determination is central to the whānau health compass where it is a goal of the research to 
provide whānau with the tools and knowledge to improve their own well-being. 
All three of Mason Durie’s models examined in this chapter show that while the context 
may be different, he expertly weaves in key ideas such as tikanga Māori, a secure cultural 
identity and a healthy environment.  This distinctly Māori way of addressing health needs has 
laid the foundations for other Māori scholars and practitioners.   
Te Waka Kuaka 
Elder’s (2017) Te Waka Kuaka model works towards including whānau as part of the 
health care team, arguing that their knowledge is under-utilised.  This idea that whānau are part 
of the health care team is echoed by Durie (1985, 2003), Camp (2008) and Opie (2000), who 
argue that the Western health system is based on an individual model of care and does not 
acknowledge connectedness and the impact that ill health has on the rest of the whānau.   
Elder (2017) utilises wairua in her model, an often-dismissed part of health care for 
Māori.  She demonstrates how wairua can be incorporated into treatment, in brain injury among 
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young people.  Te Waka Kuaka is a mental health model that provides a Māori-centred way of 
working with young people and their whānau to improve their experiences and outcomes in the 
mental health system.  Like Durie’s (1990, 2006) models, Te Waka Kuaka proves that tikanga 
Māori adds value to any health context. 
Elder (2017) uses a waka as a metaphor for whānau Māori and clinicians working 
together as a team.  The kuaka (or godwit) is a bird that is connected to navigation around the 
Pacific.  According to the Department of Conservation (DOC) (2014), the godwit migration 
pattern is between New Zealand and the Arctic, over a distance that is truly remarkable.  
However, what makes it even more so is that these birds are very small.  According to DOC 
“that’s a 100g bird travelling to Siberia each year” (n.p), making it a good bird to follow.  The 
kuaka is also a kaitiaki for the iwi to which Elder has whakapapa.  Within the model, the kuaka 
provides the whānau with a way to “organise their thinking” (Elder, 2017, p. 28).  Elder (2017) 
address four key areas of focus: wairua, tangata, wā and wāhi.  These are discussed below. 
Wairua (a pivotal component of hauora and well-being, concerned with the unique 
connection between Māori and all elements of the universe) is understood as the aspect of 
health that needs to be addressed in this model.  In the Māori world view, when a person is 
either mentally unwell or suffers a traumatic brain injury, their wairua is broken and needs to 
be fixed.  The aim of Te Waka Kuaka is to bring this idea of hauora into the mainstream health 
setting and provide clinicians a framework to work with wairua.  The second focus is tangata 
or people. The waka acknowledges two sets of people who are needed in this hauora journey, 
the whānau and the health workers.  Also included is the person with the illness and community 
members such as kaumātua.  Elder posits that the connections between health worker and 
whānau, and their combined knowledge, can improve the outcome. Wā refers to time, which 
Elder (2017) asserts is crucial to the health journey.  Time influences the experience of the 
person who is sick, and how the clinician intersects with them and their whānau.  Te Waka 
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Kuaka also addresses the connection between the present and the past, allowing for ways to 
bridge the gap and look to tikanga for strategies for healing. The fourth area of focus is wāhi.  
Wāhi (or place) examines the location of the treatment provider and where the treatment occurs. 
For example, the model examines how whānau achieve a sense of tino rangatiratanga or self-
determination in their treatment if they are a long way from home and their support network.  
Whānau who have an acute brain injury need to be treated in hospital, and wāhi is realised 
when the places important to whānau are part of how identity is acknowledged in the treatment 
setting.  Elder (2017) uses the pepeha as one example. 
The way in which the four areas of focus are put into practice is shown by using the 
waka as metaphor.  The waka is a vessel that uses the idea of movement; to get the waka to 
move requires team work, which is the clinician and the whānau.  As Elder (2017) describes 
it, a shared sense of purpose is needed to get to the desired destination or outcome.  The depth 
provided by the metaphor and the way in which it is applied are easy to understand and aided 
by a questionnaire that supports clinicians to include the whānau and their experiences.  
The strengths of Te Waka Kuaka are the focus on wairua and the inclusion of whānau 
as part of a health care team – these were a foundation for my research journey.  The next 
model I will examine is the Atua Mātua framework. 
Atua Mātua framework 
I looked at this model because Heke (2005) expertly uses the connection between the 
cosmos and the environment, with health and well-being providing an example of how 
mātauranga, pūrākau and tikanga can provide the knowledge for a pathway to wellness through 
physical activity.  However, it is critical to note that the focus in this research is not on physical 
activity or on the individual complying with a prescription for improved health, but rather on 
connection to culture and the environment.  For example: 
Heke’s focus was not to ‘help’ people lose weight, but to connect these 
individuals, all of whom were Māori, to ancestral lands; their mountains, rivers, 
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and forests.  In the process, individuals and families came to know these 
culturally significant locations, which are an inseparable part of cultural identity 
and health, more intimately.  The actual physical activity and subsequent 
changes in health and weight achieved in the process of ‘reconnecting’ became 
secondary to a far more meaningful and arguably healthier focus (Warbrick, 
Dickson, Prince & Heke, 2016, p. 14).   
The framework provides an in-depth look into cultural concepts and knowledge, providing 
stories that link to approximately 140 atua, and the environments with which those atua have a 
connection.  The framework also provides a connection to wai.  The framework has three goals:  
1. Connecting to whakapapa of atua, kaitiaki, tūpuna through the modality of 
movement 
2.  Engaging in the mātauranga of whetu, wai, and whenua 
3.  Exploring whānau, hapū and iwi-centric whakapapa to create or support 
contemporary oranga solutions (Toi Tangata, 2019; Warbrick, Dickson, 
Prince & Heke, 2016) 
Atua Mātua shifts the thinking away from the deficit approach of wanting to “fix” an 
individual and towards an approach that connects people to well-being.  The second idea 
espoused by Heke is that “this approach acknowledges that individuals are the result of a range 
of ancestral and environmental influences, suggesting that health promotion requires greater 
emphasis on fostering healthy environments, rather than pointing the finger of blame at the 
weaknesses of ‘fat’ individuals” (Warbrick, Dickson, Prince & Heke, 2015, p. 15).  This 
strategic reversal of a deficit approach is one of its many strengths, another is the grounding in 
a Māori world view, the third is connectedness and the most significant is peoples’ well-being.  
Next, I will discuss the Meihana model. 
The Meihana model  
The aim of the Meihana model (2007, 2017) is to increase Māori health gains and 
successful outcomes in mental health using an appropriate assessment/intervention and 
monitoring process.  The Meihana model is designed to be used from the first contact with a 
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client/whānau.  The model has four elements: the waka haurua (the double-hulled canoe), ngā 
hau e wha (the four winds), ngā roma moana (four ocean currents) and whakatere (navigation).  
The earlier version of the Meihana model had six components: whānau, wairua, tinana, 
hinengaro, taiao and iwi katoa.  The newer version uses waka kaupapa as a metaphor, which is 
why I have chosen to outline it. 
The waka haurua 
This element identifies the relationship between the client/whānau, their presenting 
issue and the treatment plan (Pitama, Bennett & Waitoki, 2017).  Components from the original 
model such as tinana (the physical), hinengaro (psychological/emotional) and iwi katoa (access 
to quality health services) are now defined as ratonga hauora.  The other components from the 
previous version of the Meihana model are wairua (connectedness) and taiao (physical 
elements).  According to Pitama Bennett & Waitoki, (2017), all of these elements are relevant 
to the care of a patient and their whānau. 
Nga hau e wha 
Nga hau e wha refers to the four winds of Tawhirimatea and seeks to identify what 
impacts on whānau in the New Zealand health system and society.  The four winds are 
represented by colonisation, racism, migration and marginalisation.  This addition is necessary 
to understand the determinants of health for Māori. 
Ngā roma moana 
Nga roma moana refers to the four ocean currents (Pitama et al, 2017).  These currents 
represent āhua (personalised indicators), tikanga (Māori cultural principles), whānau (which 
they describe as relationships and the roles and responsibilities of the patient to community) 




Whakatere (navigation) is the element that draws together the previous three for the 
diagnosis and treatment.  Pihama et al (2017) state, “whakatere also challenges and supports 
clinicians to acknowledge and mitigate personal and institutional biases within assessment, 
formulation and treatment” (p. 9).   
This updated Meihana model uses waka as a metaphor to create a dynamic clinical 
model of practice.  Similar to Durie’s (2006, 1990) and Elder’s (2017) models, the focus is on 
the clinical relationship, whereas the whānau health compass is focused on the whānau.  One 
of the strengths of this updated version is how the model openly addresses systemic racism in 
healthcare.  As has been discussed, this is a key determinant of health for Māori and one that 
has not been addressed at any level other than in research.  The whānau health compass also 
draws on the underpinning tikanga and mātauranga of way-finding rather than just using it as 
a metaphor.  Should the whānau health compass transfer from whānau well-being into a clinical 
or teaching setting, the Meihana model is an example that I would look to change and update.  
I will next examine the mauriometer as it was adapted for the Oraka Scale used as a measure 
in Te Tautarinui o Matariki. 
Mauriometer 
The mauriometer (as shown in figure 11) is a framework that measures the state of 
mauri in a natural environment.   
To understand threats to mauri, we need to look at the tools for restoration of mauri.  
Rewi and Duncan (2018) say:  
to be in a state of imbalance or insecurity (mauri rere) in effect means the mauri 
is susceptible to negative influence, and therefore its existence in a state that is 
beneficial is under threat.  Mauri can be positively and negatively influenced by 
physical or spiritual attacks (p. 43)  
which means that at some stage there was a transgression of the mauri or a breaking of tapu 
(Mead, 2016; Rangihau, 1992; Russell, 2001; Jackson, Mita & Hakopa, 2017; Durie, 2004; 
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Salmond, 2007; Henare, 2001).  An example of pollution as a threat to the marine environment 
can be found in the case of what was referred to as the Rena Disaster.   
The Rena was an oil tanker that grounded on Otaiti, near Motiti and Papamoa in 
Tauranga.  In 2015, Dr Kepa Morgan led a project team based on a tool called the mauriometer.  
Mauri is the tikanga that underpinned the development of the mauriometer (Morgan, 2006, 
2008).  The mauriometer was designed to assess and monitor the mauri of an area and to help 
return the environment to its former mauri or state (Morgan, 2006, 2008, 2012).  One of the 
critiques of this model is about whether you can you measure mauri.  However, the model 
overcomes this by focusing on restoring the health of a specific environment.   
 
 
Figure 10: The mauriometer  
 Fauaui and Morag (2014) 
I examined the mauriometer while I was considering ways to create a simple measure 
of well-being for whānau in the use of Te Tautarinui o Matariki (see chapter 5 for further 
discussion).  According to Morgan (2006, 2012), the mauriometer as a tool measures the 
change in mauri, and an aim of the whānau health compass was to measure the change in state 
in a health and well-being setting. 
As can be seen in figure 11, the mauriometer has three distinct points.  Zero, which is 
neutral, is in the centre. If the mauri is diminishing, it moves negatively to the left of the meter, 
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which is called mauri heke.  One meaning of heke is to drop or fall, and in this case to diminish.  
When the mauri is destroyed, it is referred to as mauri mate/noho, referring to either dead or 
stagnant.  Conversely, if the mauri is improving or being restored, the mauriometer moves to 
the right towards restored or mauri oho/tū.  Oho means to be awake and tū means to stand, so 
it is active.  While you can argue about how to quantify mauri, this tool does provide data 
needed to see changes to an environment.  What is missing is how to measure the impact of 
tools such as karakia on mauri, which would have been a traditional tool to restore mauri (Rewi 
& Duncan, 2018; Walker, 1990; Mead, 2016).  However, overall, this model contributes to the 
restoration of the environment and, as tikanga-based models highlight, they are not static and 
are responsive to the everchanging needs of Māori. The way that the mauriometer moves 
according to the state of mauri was a characteristic I wanted to explore in a health and well-
being context.   
Way-finding leadership 
While way-finding leadership is not explicitly a model of health, it is an example of the 
way navigation can be applied to another context – as such, it was one of the models examined 
in this research.  Way-finding leadership has five points of leadership, referred to as five 
waypoints: orientation on how to lead, implementing values, human dynamics, deepening 
practices, and exploring and discovering destinations (Spiller, Barclay-Kerr & Panaho, 2015).  
This model applies the navigator’s skills in a leadership and management setting.  As it is not 
a health model, I have chosen to focus on only one aspect of this model, which is the rangatira 
zone.  
The rangatira zone 
One of the core ideas in this model is the rangatira zone, and an example is when the 
navigators lead the crew to a place where they are able to navigate a journey in very trying 
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conditions – “master way finders have the ability to move from stillness; they possess a 
steadfast calm clarity” (Spiller, 2016, p. 34).   
This concept is one that applies to any context, including well-being.  When I first asked 
Hotu about my research question, whether the tikanga and mātauranga from way-finding 
voyaging could transfer into a whānau health context, his answer was “yes, that would give 
whānau the tools to improve their own health”.  This is the rangatira zone.  As he explained it, 
this is when he needs to take the time to problem-solve during a sail so he walks to the end of 
the boat and “talks to the tūpuna” (Barclay-Kerr, 2015, 2018).  In this quiet moment, he can 
recall his skills, knowledge and previous experience and work out a plan to proceed.  The 
whānau compass aims to guide whānau in reflecting on the data and seeing that they do have 
the tools, skills and knowledge to improve their own well-being.  The values-based 
characteristics in this notion of the rangatira zone speak to how tikanga can inform any practice 
and add value to any context.  Māori as a people are very values-based as tikanga is a set of 
values that guide how we live, and it resonates in this case of leadership.   
Conclusion 
I have looked at Māori models of health, focusing on the models that align to the 
kaupapa of Te Tautarinui o Matariki and its kaupapa of whānau ora, connectedness.  All of the 
Māori models discussed here work towards improving understanding of the Māori world view, 
through an improved sense and standard of health and well-being, championing partnership 
and access for Māori.  This purpose of this exploration of other models of health was to look 
at how the whānau health compass can add to the many models in use now, and to identify 
where Te Tautarinui Matariki sits on the spectrum of Māori models of health. As well as health 
models, I chose to also outline the rangatira zone from the way-finding leadership model as it 
aligns with the whānau health compass.  The mauriometer was also considered as it was 
adapted as a simple measure in Te Tautarinui o Matariki.   
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 Te Tautarinui o Matariki is a whānau model rather than a practice model.  It could 
work in a community setting like Heke’s Atua Mātua (2005), although that is not its primary 
focus.  It is also the first southern (Ngāi Tahu) model of health.  Unlike the ground-breaking 
work of Durie (1985) and the work of Elder (2017), Te Tautarinui o Matariki does not seek to 
make systemic change, but rather to provide whānau with the tools and knowledge to improve 
their well-being through patterns, connectedness and tikanga while the important work of 






Chapter 4: Methodology  
 
Karakia (for restoring)  
Rere mai te maramara, koi hopiri koi hotau 
Rere mai te mangamanga koi hopiri koi hotau 
Toro tika e tu te moata he 
 
Tutakina i te iwi, tutakina i te toto 
Tutakina i te kiko, tutakina i te uaua 
Tuatakina kia u  
Tutakina kia mau 
 
Tēnei te rangi ka tutaki 
Tēnei te rangi ka ruruku 
Tēnei te papa ka wheuka 
 
Tuturu whakamaua kia tina, tina,  
Whano whano haramai te toki,  




Fly together chips and shavings 
Fly together bits and branches 
Join together, stick together 
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Stand straight stand young tree 
 
Bind together bones, bind together blood 
Bing together flesh, bind together sinew 
Bind and be brave 
Bind and hold fast 
 
It is the heavens that bind 
It is the heavens that draw together 
It is the earth that supports 
 
Let us grasp and embody what we have spoken 
Let it mark us as an adze (ta moko or carving),  
let us be bind, join and be as one  
- so be it (given to me by Richard Kerr-Bell, 2017) 
 
Introduction 
The pūrākau for the above karakia told of Rata in the forest where he felled a tree to 
make a waka to provide a means to avenge his father’s death.  Rata did not seek permission 
from Tane the atua of the forest, or his off spring, for permission to cut a tree to build his waka 
from the forest, which was home to birds and insects.  On finding and felling the perfect tree, 
he went home at night to sleep.  When he returned the next day, the insects had used the rere 
mai karakia.  This restored the tree to its pre-chopped state.  After the third time that this 
happened, Rata decided to hide in the forest and watch the tree’s restoration.  When he saw the 
work of the children of Tane, Rata felt ashamed by his hara (wrongdoing), and through correct 
karakia asked for permission for a tree to build a waka.  As he had used the karakia to seek 
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permission, the creatures of the forests made the canoe for him.  He then went and avenged his 
father’s death (Evans, 2015; Best, 1982). 
This karakia and pūrākau epitomise the components of the aka matua, connectedness, 
and the kaupapa Māori methodology used in this research journey.  The karakia was chosen as 
it is a karakia to restore and replenish oneself.  The pūrākau from which this karakia was 
sourced emphasises the importance of karakia before undertaking any practice.  Both the 
pūrākau and the practice were for waka building, which in the context of this research is 
building a health model based on tikanga and way-finding practices.  The tikanga practice of 
karakia allow the users to use tikanga to communicate with the realm of atua; it is they who 
provide guidance, blessings and protection.  In this research journey, karakia provide an 
opportunity to restore balance to the researcher and the whānau involved (Barlow & Wineta, 
1991; Jackson et al 2017; Evans, 2015).  The trials and tribulations of embarking on a PhD 
lends itself, at times, to engage with karakia as a tool to assist with the journey.   
In this chapter I will outline the kaupapa Māori research theory, methodology and 
methods used in this research.  I will begin by describing what kaupapa Māori theory is; next 
I will talk about myself as a Māori researcher, and how whakapapa is important to Māori 
research.  Then, I will outline the kaupapa Māori research principles I used in this research.  I 
will explore Māori ethics frameworks that underpinned the research approach and finally will 
describe the methods used.  These methods were done in three phases: phase 1 was unstructured 
interviews with master navigators and experts in tikanga.  Phase 2 was semi-structured 
interviews with whānau who tested the compass.  Phase 3 was a small quantitative data sample 
using whānau diaries.  I will discuss the kaupapa Māori research guidelines that underpinned 
the interviews, and the Māori data principles used when working with the diary data.  Finally, 
I will outline the thematic analysis used to analyse the data. 
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Kaupapa Māori theory 
This research used a kaupapa Māori approach and as such the format used both tikanga 
Māori and mātauraka Māori.  The research question looked at how the use of mātauraka and 
tikanga could be applied to way-finding navigation as a means to create a model of health for 
whānau.  It was entirely appropriate to use kaupapa Māori as the methodology in this research 
as it is a dynamic tool. L.T. Smith and Reid (2000) state “there is no Kaupapa Māori ‘recipe’ 
and to attempt to construct one would be antithetical to the fundamentals of Kaupapa Māori” 
(p. 1).  Kaupapa Māori (Smith, 2006) research is an insider research tool that is interested in 
and asserts the legitimacy of te reo Māori, tikanga Māori and matauraka.  For Māori researchers 
and their research communities, it is the primary tool that can address research that seeks to 
provide solutions.   
Smith ( 2006) and Royal (2012) provide a clear understanding of the difference between 
matauraka and kaupapa Māori theory.  Smith, (2006), the chief architect of kaupapa Māori 
theory, states that kaupapa Māori theory is not to be confused with mātauranga Māori, while 
Royal (2012) states that the phrase mātauranga Māori does not refer explicitly to any particular 
kind of methodology or a set of explicit actions and goals, as is the case with kaupapa Māori 
theory.  Rather, mātauranga is a modern phrase used to refer to a body or a continuum of 
knowledge with Polynesian origins that survives to the present day (p. 33).  This research uses 
multiple forms of mātauraka – these are the five components of the aka matua, whakapapa, 
pūrākau, way-finding and tikanga including maramataka. 
Kaupapa Māori research theory cannot be limited to one set of rules otherwise it is not 
in keeping with the fundamentals of the theory and would not work for the communities or 
researchers it seeks to empower (Jackson, Hakopa & Mita, 2017; Smith & Reid 2000).  It was 
principally designed to challenge the dominant research theories that marginalised Māori 
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communities.  This research aims to create a Kāi Tahu specific model of health, in which 
kaupapa Māori research methodology allowed the researcher to work in partnership with Māori 
from all iwi.    
Ko wai au? Self as the researcher 
Here I will aim to locate myself as the researcher or ‘ground’ myself using my own 
whakapapa.  I will also use my own tikanga Kāi Tahu and pūrākau of my own whānau within 
this research and research context.   
The notion of Ko wai au is grounded in a Māori world view.  It is steeped in tikanga 
Māori and ideas of whakapapa and connection; it is much deeper and more than a question of 
who am I? Mutu (2001) stresses: 
even traditionally, identity in the Māori world was extremely important; so 
important it is encapsulated in formulaic expression for each tribal or sub-tribal 
grouping.  In Māori terms identity is primarily defined genealogically, and then 
by key historical and geographical markers within the tribe’s territory.  Thus, the 
appropriate answer to ko wai koe is encapsulated in the hundreds of pepeha or 
sayings which are of the hapū and iwi throughout the country [and which they] 
possess (p.2). 
My identity as Māori, as Kāi Tahu and as an active member of the Puketeraki kaik, is 
based on my whakapapa, which is linked to atua through mana atua; it is linked to the whenua 
through mana whenua; it is linked to the moana through mana moana; it comes from my tūpuna 
or mana tupuna; and it comes from my whānau, hapū and iwi (Russell, 2001).  My identity 
comes from the many pūrākau that have been researched as part of this thesis, and it comes 
from all of the places and spaces with which my tūpuna through to my whānau alive today 
have made a connection and maintained a connection; this is the whakapapa and legacy that I 
have inherited.  These legacies also mean that I have an obligation to all that has been handed 
down and to all that is to come, which is expressed in the research practice that has informed 
this thesis.  Kaupapa Māori was the only method that allowed this expression of whakapapa 
and its obligation to the research, to the whānau involved in the research, and to the pūrākau, 
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matauraka and tikanga within.  All of this is added to the mauri of tūpuna, of the living and of 
places we continue to inhabit, about which we recite in pepeha. 
How whakapapa contributes to research 
Mauri is the often referred to as the life principle (Marsden, 2003; Henare, 2000; Mead, 
2016; Hudson, 2006; Cram, 2015), and as a Māori I have inherited the understanding that 
everything has a mauri, and if it has mauri then it also has whakapapa.  The whakapapa 
principle (Tau, 2003; Russell, 2001; Health Research Council, n.d.) underpins ko wai au, and 
confirms the deep connection I have to spaces, places and people.  Tau (2003) defines 
whakapapa as “the paradigm of the Māori world view.  Where everything including time, 
space, emotions, plants and animals all have a whakapapa” (p. 8). 
One example of the use of whakapapa is my pepeha, which is an introduction of who I 
am and where I come from.  Pepeha are proverbs and it also means to boast and to exclaim 
(Williams, 1975), but most importantly it is my tribal marker, and therefore my identity marker.  
Each pepeha has a tātai heke, which is an order of descent (Williams, 1975; Russell, 2001; 
Mead, 2016; MacDonald, kōrero-a-waha, 2018).  As previously discussed, the Ngāi Tahu 
pepeha begins with Aoraki.  For Ngāi Tahu, he is the mountain that we use to identify that we 
are Ngāi Tahu; he has a whakapapa and a pūrākau that provide us with the whakapapa 
connection to him as Aoraki, a tūpuna mauka.  Within his pūrākau is the story of how he came 
to be here and how we as an iwi descend from him (Russell, 2001; Prendergast-Tarena, 2008; 
Stevens, 2018; O’Regan, 2001; Sissons, 1995; Ngāi Tahu, 2019; Carter, 2014). 
This is one of many ways in which our pūrākau allow us to continue to communicate 
with and about our landscape.  It is an example of how our identity is intertwined with those 
spaces and how that is integral to how we live as Māori, and in this case as Ngāi Tahu (Russell, 
2001; Carter, 2014; O’Regan, 2001).  If I am introducing myself at the kaik of Karitāne, I locate 
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myself within that landscape, starting with the mountain there, Hikaroaroa.  As part of the tātai 
heke, the link to a water source is a core part of the pepeha.  In the case of Ngāi Tahu, Pūkaki 
sits at the base of Aoraki.  The water of Pūkaki is sourced from Aoraki himself, it is his tears 
(Prendergast-Tarena, 2008; Carter, 2014).  In her thesis entitled “The Significance of the 
Landscape to Ngāi Tahu”, Russell (2001) researched how Ngāi Tahu use and understand places 
of significance, like the mountains and rivers mentioned within our pūrākau and pepeha.  She 
also states how landscapes affirm our unique identity as Kāi Tahu, and how that underpins our 
knowledge and understanding of the world.  This world view is central to how I view myself 
as a researcher, to many participants and to this research.  Next, I will outline the principles of 
kaupapa Māori research that have informed this project. 
Principles of kaupapa Māori 
There are eight principles of kaupapa Māori theory.  The first six Graham Smith (1990) 
posed in his doctoral research: tino rangatiratanga, the principle of self-determination; taonga 
tuku iho, the principle of cultural aspiration; ako Māori, the principle of culturally preferred 
pedagogy;  kia piki ake i ngā rarurau o te kāinga, the principle of socio-economic mediation; 
whānau, the principle of extended family structure; and Kaupapa, the principle of collective 
philosophy.  Another two principles have been added.  These are Te Tiriti o Waitangi, the 
principles of the Treaty of Waitangi, and āta, the principle of growing relationships.  In this 
thesis, I focus on tino rangatiratanga, taonga tuku iho and whānau.   
Tino rangatiratanga (the principle of self-determination) 
According to Ngata (1993), tino rangatiratanga is most commonly understood as self-
determination; another translation is independence.  “Tino” means “very” and it amplifies the 
adjective (Williams, 1975, p. 420).  Rangatiratanga means freedom, majesty, ownership, 
dominion and wealth (www.learningmedia.co.nz/ngata/).  Rangatiratanga was used in the 
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Māori text of the second article in Te Tiriti o Waitangi.  Māori were promised te tino 
rangatiratanga over whenua, kāinga and ngā taonga katoa.  Translated, this would mean lands, 
homes (estate) and all they consider important (Orange, 2015; O’Regan, Palmer & Langton, 
2006).  Taonga is broad in its definition (including health), with Marsden (2003) describing 
taonga as tangible and intangible assets such as the preservation of the Māori way of life.  
Taonga also includes research and this is where the tino rangatiratanga principle is essential to 
undertaking Māori research.  The interpretation of rangatiratanga was not accurately translated 
in the English text of the Treaty of Waitangi, where it states that Māori can retain possession 
over lands, forests and estates, an interpretation based on the desire for land at the time (Orange, 
2015; O’Regan, Palmer & Langton, 2006).  Tino rangatiratanga in research means that Māori 
who participate have the right to determine our own research agenda.   
Smith (1999) says that a kaupapa Māori approach to research is to operationalise self-
determination by Māori in order to challenge the power and control over research.  Bishop 
(1996) identified issues such as who initiates, benefits from and is represented in research, what 
is legitimate, and who is accountable for the research.  Smith (1999) further states that these 
issues in Western research are often about categorising the ‘other’ and are addressed through 
kaupapa Māori research as practised in the cultural context of the participants.  Kennedy, Cram, 
Pipa, Pipi and Baker (2015) state, “to this day writing about traditional cultural concepts across 
western academic mediums and world views is a bit tricky due to the marginalisation of Māori 
traditional spiritual practices” (p. 2).  Tino rangatiratanga allows researchers to be able to 
express a/the world view of the participants and the researcher. 
I used the principle of tino rangatiratanga in this research.  The development of Te 
Tautarinui o Matariki aims to find a way to empower whānau to improve their own well-being.  
Because tikanga Māori underpins all aspects of the research, all the varied world views of both 
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researcher and participants were able to contribute to the project.  Next, I will outline the taonga 
tuku iho principle. 
Taonga tuku iho (the cultural aspirations principle) 
 “Taonga is something treasured, such as assets, belongings, chattels and commodities” 
(Williams, 1975, p. 381).  “Tuku” means “to gift”.  Tuku iho is to hand down, hereditary, 
legacy and bequeath.  Taonga tuku iho is an inheritance, our heritage, patrimony 
(www.learningmedia.co.nz/ngata/).  As these translations show, taonga tuku iho can 
encompass anything that is passed down.  Examples include whakapapa, land, tikanga Māori, 
te reo Māori and way-finding navigation.  Health is a taonga and one that was guaranteed to 
Māori via the Treaty of Waitangi, as are our cultural aspirations.   
The aka matua in this thesis is connectedness, and the five components of whakapapa, 
pūrākau, way-finding, the maramataka and tikanga are all example of taonga tuku iho.  Each 
are taonga that have been handed down and provide us with the knowledge and understanding 
of our world.  This includes how to undertake research (Smith, 1999).  Marsden (2003) 
describes taonga as something to be valued and a right that must be handed down to future 
generations.  He further asserts taonga are more than just tangible things such as land, rivers 
and pounamu, but also include intangible things such as health and well-being.  All are a right 
and, as such, are significant things to be passed down.   
Mātauranga (mātauraka) Māori is a taonga tuku iho.  Mātauraka tuturu (true 
knowledge) existed before our arrival (Royal, 2012); it was carried here by the way-finders.  
However, it is also being resurrected by the current way-finding captains and navigators who 
have been a part of its resurgence.  The way-finding voyaging across the Pacific has its own 
matauraka, where matauraka way-finding has its own knowledge system sitting within 
mātauraka Māori as a taonga.   
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Taonga tuku iho was and is being used as a principle in the development of the whānau 
health compass, where all forms of the mātauraka and tikanga sought in creation of the compass 
are considered and were treated as taonga tuku iho.  In addition, the data generated through the 
testing of the compass is also derived from whānau and thus becomes a taonga tuku iho.  What 
that means and requires is that I as the researcher must understand that all aspects of this 
research were a gift that I was privileged to receive.  It further requires that some mātauraka 
shared by all who participated in the research is a gift.   
I was privileged to have access to the knowledge gifted by the master navigators, from 
the first meeting with Hotūroa Barclay-Kerr in 2015 through to the interviews and discussions 
in between interviews with the navigators.  The time and gift of their knowledge is taonga tuku 
iho in practice.  All interviews and data gathered over the seven years is also treated as a taonga, 
and this is an important principle that I considered when I analysed the interviews and the diary 
data.  As with all gifts, it is important to give back, and this is more than just the giving of koha 
during the interviews.  I aimed to be available to all participants during and after the data 
collection.  If whānau wanted a karakia to whakanoa, I provided one.  Whānau asked to 
continue to use the compass, and so I did my best to make a format that would be simple to 
use.  It cannot be overstated how significant the contribution from those involved was.  The 
third kaupapa Māori research principle used was the whānau principle. 
Whānau (the extended family structure principle) 
Whānau means to be born; it is the word used describe family.  People in a whānau are 
typically connected by their whakapapa, and post settlement of New Zealand, whānau 
structures were formed around kaupapa such as urban marae.  Establishing and maintaining 
whānau relationships (whanaungatanga) is an integral element of kaupapa Māori research 
(Smith, 1999).  The whānau principle, according to Smith (1999), is about establishing the 
research group as a whānau.  She states, “the research process is participatory, as well as 
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participant-driven, in the sense that it is the concerns, interests and preferences of the whānau 
that guide and drive the research processes” (p 4).  Jones, Ingham, Davies and Cram (2010) 
talk about the importance of the whānau principle in being able to guide the researchers in 
building trust, so that they can express the aroha ki te tangata (love, nurture or respect), and 
kanohi kitea (the seen face).   
For Māori research to be beneficial and to improve outcomes for whānau and Māori 
communities, the whānau principle must be applied by being clear about and stating what the 
obligations are between the researcher and the research group.  These obligations include all 
the tikanga and values discussed above and below.  One of these is described by Bishop as the 
importance of dissemination and taking the research back to the community.  Hudson (kōrero-
a-waha, 2018) further asserts that the information must be given back and presented in a way 
that the whānau and research group understand.  The whānau principle can halt the quite 
common practice of researchers going to whānau and Māori communities to get access to the 
data and leaving with the research but not improving outcomes for them.  A new framework 
needed to be developed to reduce this bad practice.  To uphold the kaupapa Māori principle of 
whānau, I used the Whānau Tautahi framework.   
Whānau Tuatahi framework  
Jones, Ingham, Davies and Cram (2010) developed the Whānau Tuatahi framework as 
a way to give voice to whānau who were participating in an asthma study.  It was there to guide 
the researchers in forming a partnership with the community, and was able to be tested using 
kaupapa Māori methodology.  I have used some of that framework, specifically 
whakawhirinaki and aroha ki te tangata, as these were complementary to the principles 
discussed.   
Whakawhirinaki 
Whakawhirinaki is trust, an important concept when establishing research relationships 
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with whānau.  I was an insider and personally knew all of the whānau members of this research.  
This was only one aspect of trust, however, as a research relationship had to be established.  I 
needed to work to build trust between the research participants and me, which required the 
kanohi kitea or being seen principle.  I needed to be available at any time to answer questions 
via all digital platforms that were available to me and the whānau.   
Before data collection, I took time to meet with, exchange emails, texts and Facebook 
messages with each participant.  Before doing all the formal information sheets and consent 
forms, I explained the model and my research aims and aspirations.  I showed whānau pictures 
of each iteration of the model, and then let the ideas resonate.  Once it came time to formally 
start the research process, I approached people and asked if they wanted to participate, and 
from there I met with the people who were willing and went through the paperwork including 
an in-depth description of how to use the whānau health compass.   
When whānau had questions, I was prompt with my responses.  I met with whānau to 
go over how to use the compass and checked in weekly during the use.  Koha (a present or gift) 
was given to each participant during interviews; kai was cooked and offered as well.  Manaaki 
underpinned the relationships.  Related to manaaki is the principle of aroha ki te tangata, and I 
will discuss this next. 
 Aroha ki te tangata (the principle of nurture, and respect) 
 Aroha means love, charity, benevolence, compassion and mercy (Ngata, 1993).  This 
concept of aroha ki te tangata is a guide for the researcher who has an obligation to work with 
the different whānau in the research journey.  Those obligations include utu (reciprocity); as in 
the whānau principle, the researcher has an obligation to meaningfully reciprocate with various 
whānau involved in this kaupapa.  I am a part of the community – this meant the research 
became a collective priority and the support for the researcher and the research itself operates 
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as aroha ki te tangata and utu in action.  For example, during initial discussions with Kāti 
Huirapa Rūnaka about them becoming a BRNZ site, the rūnaka – who knew that my project 
was part of BRNZ – asked how they could support my research.  As well as supporting me, 
this is the first Kāti Huirapa and Ngāi Tahu model of health and it is viewed as our collective 
model. 
I was aware that whānau participation and the data generated from the trial was a gift 
and taonga, and that, after the research ends, I will still be part of the community and will 
continue to interact as a whānau, hapū, iwi, and  in a professional capacity with each whānau 
that took part in this research.  My mother always said that you can leave a job, but if you upset 
your whānau be mindful that you are a long time dead, implying that aroha ki te tangata, 
especially when they are your own, is of paramount importance. 
Whānau were given koha and a copy of the compass.  They were also given additional 
copies of the compass and recording sheets for continued use after data collection was 
completed.  When it is complete, the compass will be given back to the waka haurua crew as a 
tool for the navigators to help the crew with their health and well-being at sea.  The model is 
designed to assist the participant whānau with tools and knowledge of their collective well-
being.  The wider whānau at the hapū level had input into the development and have a hapū-
specific whānau health model that may be used as a base from which to establish a hapū model.  
Showing respect or aroha ki te tangata underpins how we use ethics to undertake research. 
Ethics 
I will discuss the Māori ethics and frameworks that were used in this research.  I chose 
to refer to more than one ethics framework because I have been privileged to sit as a rūnaka 
representative on an ethics committee and a research consultation committee.  Coupled with 
my mother who has been a co-author for different Māori ethical research guidelines such as He 
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Ara Tika, that has allowed me access to what best practice should and can be within research.  
I have experienced, first-hand, research projects that ask for Māori participation yet rarely 
benefit the Māori communities, and for this reason the institutional ethical guidelines do not 
go far enough when it comes to working with our communities.  I will first examine a Māori 
ethics framework and the tikanga tests (Mea,d 2016).  Following this, I will outline the ethics 
process used in this research.   
Recognising that “research ethics is often much more about institutional and 
professional codes of conduct than about the needs and aspirations or world views of 
‘marginalised and vulnerable’ communities” (Smith, 2005, p. 96), I examined and incorporated 
Māori ethics into my research process.  Hudson (2004) asserts that: 
there is some overlap between Māori ethics and western ethics.  For example, 
while ‘mauri’ does not mean minimisation of harm, when minimising harm, it 
can be argued that there is a concern for protecting the ‘mauri’ of the participant 
or group.  Likewise, while ‘tapu’ does not mean the same as respect, when 
acknowledging the ‘tapu’ of a person you are demonstrating respect for them.  
Therefore, it could be said that there is a relationship between the two value sets 
(p. 74).  
 These Māori values or tikanga Māori are fundamental to Māori ethics and to my 
research; the table below shows three sets of Māori ethical values alongside the Ministry of 











Table 3: Māori ethical principles 
Mead   HRC   Henare   Ministry of Health 
 
Tapu aspect   Mana   Whanaungatanga  Respect for persons 
Mauri aspect  Tika   Wairuatanga  Informed consent 
Take-utu-ea aspect Whakapapa  Kotahitanga  Privacy & confidentiality 
Precedent aspect  Manaakitanga  Kaitiakitanga  Minimisation of harm 
Principles aspect        Justice 
        Cultural & social responsibility 
        Compensation for research 
participants  
 
The five tikanga tests 
Mead’s (2003) five tikanga tests are generic tikanga principles that can be applied to 
any context, including research and ethics.  Here I outline the five tikanga tests: the tapu aspect, 
the mauri aspect, the take-utu-ea aspect, the precedent aspect and the principles aspect.  I also 
discuss how these were applied as part of my ethics process. 
The tapu aspect 
 The tapu aspect refers to the tapu that each person has.  Tapu is also linked to mana; 
within an ethical context, this means that the research and researchers acknowledge and protect 
the tapu of a person.  Tapu in the context of research applies to not only the person, but to the 
information shared during the research process.  This is similar to the Western ethics value of 
not causing harm.   
Using tikanga Māori and understanding that the research process consists of stages or 
components means that we apply tikanga to whakanoa or make the process safe to participate 
in.  Tikanga Māori provides steps that we can take from engaging with people through to the 
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handling of the data, and acknowledging that the data is an extension of the person or whānau 
it came from.  At all stages of the research process, I have endeavoured to use tikanga, from 
showing manaaki, or upholding the mana of each participant, to acknowledging the tapu of 
their contributions.  Taking time to sit down and get people ready for the interview or for the 
first session of showing whānau how to use the model, we would share a meal or a cup of tea 
together and catch up before getting down to the reason we were there.  
 I feel that research participation is a koha, that the data generated by that gift is tapu.  
Because of that, it was important to put processes or tikanga in place that protect the person 
and the data.  For example, the only people who have had access to the data were myself, my 
supervisors, the transcribers, and of course the people who gifted the data.  The second tikanga 
test is mauri and I will describe how mauri was used next. 
The mauri aspect 
Mauri is the second test.  Mauri is closely linked with tapu, and is understood as 
minimising harm.  This idea of harm includes physical, spiritual and emotional harm (Mead, 
2016; Hudson, 2004).  Similarly, to tapu, both the participants and the research itself have 
mauri.  What I mean by this is that the safety and well-being of participants is paramount; it 
was vital that their well-being was considered at all stages of the research.  One of the strategies 
used to minimise harm in the research was creating a small narrative that outlined the 
whakapapa of the compass.  This was given to participants as well as the information sheet and 
consent form.  The whakapapa of the compass helped explain how the compass worked, and 
included instructions for how to use the measures.  The consent forms were filled out at the 
time of the interviews, and were discussed again when whānau handed in the diaries.   
The mauri of the research is acknowledging that each contribution adds to the layers of 
knowledge or the whakapapa of the compass, and it is important to uphold the mana and the 
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tapu of those layers.  This is where tikanga underpins the research process.  Next is the fourth 
tikanga test – I did not use the third tikanga test which is concerned with managing conflict.  
There was no conflict during the research journey. 
The precedent test 
 The fourth test is the precedent test.  This is where we can look to tikanga, whakapapa 
and pūrākau for clues about how these have been used in research.  This tikanga test creates a 
platform for Māori researchers like myself who sought to use tikanga and mātauranga Māori 
to find the answers to my research question “can the underpinning tikanga and mātauranga 
from way-finding voyaging transfer into a whānau health context?” I am privileged because 
kaupapa Māori as a methodology has set the precedent for Māori researchers who want to 
undertake research in a way that fits with our world view and that of the participants.  In fact, 
the only way that I could answer my research question was to look to tikanga, whakapapa and 
pūrākau.  The University of Otago, where I was enrolled for this PhD, has an institutional ethics 
process.  Before I could begin my data collection, I had to apply for institutional ethics 
approval. 
Category B Ethics  
University of Otago Category B Ethics were approved for this research.  While children 
were involved, I did not interview or work directly with them.  The first round of interviews 
was with experts, and the whānau interviews were about the model.  The diary data were able 
to be used in a way that meant there was no sensitive information.  We felt that no harm would 
be caused and so opted to complete University of Otago Category B Ethics.  As part of the 
ethics process, I also applied to the Ngāi Tahu Research Consultation Committee (of which I 
am a member).  As part of that application, I was able to show how my research would align 
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with the tikanga tests for Māori research as discussed previously.  Having looked at the 
principles and process that underpinned this research I will now outline the methods used. 
Methods 
The methods of this study consisted of three phases.  Phase 1 was unstructured 
interviews with master navigators and tikanga experts.  I used unstructured interviews to create 
the whānau health compass, because I needed to learn more about navigation.  In phase 2, I 
used semi-structured face-to-face interviews with the whānau who tested the compass so I 
could get their perspectives on using the compass. In phase 3, I collected a small data sample 
(two weeks of diary data) to test some data from the interviews and to see what story the 
numbers told about the effectiveness of the compass. 
The research tools were informed by tikanga Māori.  The values in te reo Māori were 
developed by Smith (1999) and the translations, which are the researcher guidelines, were 
developed by Cram (2001).  These were aroha ki te tangata (respect for people), titiro, 
whakaronga, kōrero (look, listen, then speak), manaaki ki te tangata (sharing, hosting, being 
generous), and kia mahaki (be humble).  I will talk about the participants recruited to be a part 
of this research, which includes the people who completed the data collections and those who 
opted out.  I will outline the analysis of the interviews and the diary data using thematic analysis 
and will discuss the importance of Māori analysis within that. 
Kaupapa Māori research guidelines 
I will outline the kaupapa Māori research guidelines (KMR) that informed the 
interviews and the handling of the diary data.  For the remainder of this discussion, I will refer 
to the kaupapa Māori research guidelines as Kaupapa Māori Research.  Many researchers 
(Smith, 1999; Bishop, 2005; Kennedy & Cram, 2010; Brewer et al, 2014) have pointed out that 
the point of using a KMR approach is to affirm and validate Māori world views, and to be 
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transformative.  These guidelines are aroha ki te tangata; titiro, whakarongo and kōrero; 
manaaki ki te tangata; and kia mahaki.  I will begin with aroha ki te tangata. 
Aroha ki te tangata  
Aroha ki te tangata refers to a respect for people, and means that people can participate 
in the research on their own terms.  One example is engaging in rituals of encounter that are 
guided by the participants.  With the exception of two interviews, I met with whānau at a time 
and location that suited them.  Two interviews happened in Tauranga at the house of a mutual 
friend.  One was at a participant’s place of work, some were in my home and the rest were in 
the participant’s home.  Regardless of the location, all of the interviews used aspects of rituals 
of encounter to begin the interview.  Examples include using kai and karakia when they asked 
for it.  Another aroha ki te tangata guideline is whakawhanaungatanga, which means nurturing 
and forming relationships.  Most participants were people that I had close relationships with, 
and I had not met four of the participants.  Whakawhanaungatanga allows the researcher and 
participants to make links and connections with each other.  The practice of mihimihi is one 
example.  While I did not recite my pepeha, I made time to connect with my participants and 
not get straight into the interview.  We looked for common connections that we had; through 
this process, we all felt more settled about the interview and could proceed. 
Titiro, whakarongo and kōrero  
Titiro, whakarongo and kōrero means to look, listen and talk (Williams, 1975).  It is 
important to understand where the participants are coming from before speaking.  Within Māori 
language structures, specific words describe people and groups of people and these words all 
depend on who is talking, who is the listener and who is being spoken about.  The listener is 
just as important in te ao Māori as the speaker and the subject.  In research, it is important that 
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you are an active listener, and that you are respectful of participants who have taken the time 
to gift you their kōrero. 
Semi-structured interviews are designed to discover the information that is important 
to the participants.  Because I was very excited about the compass and it was important to make 
sure that it was useful for whānau, I had to work hard to suppress my natural tendency to 
interrupt people with the ideas that pop into my head.  I took notes and wrote down the main 
points, which were also being recorded; the notes meant I could write down those exciting 
ideas and allow the participants to talk about what they wanted to talk about.  This was 
important in both the unstructured and semi-structured interviews, as both sets of interviews 
were based on feedback, and gaining understanding. 
Manaaki ki te tangata 
Manaaki ki te tangata is about sharing and being generous with time and resources.  It 
is a privilege to have research participants.  Manaaki is an essential tikanga; it underpins all 
facets of te ao Māori and research is no exception.  I was raised with this core belief and it was 
shown to me by my whānau in practice.  Examples are taking time and giving to others.  As a 
researcher, I want to go out of my way to make sure participants are able to take part in the 
research without any negative consequences for them.  Kai was part of every interview, and all 
of my participants were not only generous with their time, knowledge and experiences, they 
all brought kai to the interviews as well.  The manaaki I experienced was humbling.  I had koha 
for all participants; food and petrol vouchers were offered to all of the whānau and tītī was 
offered to the three navigators.  If I could afford it, I would have offered tītī to all.  As the 
navigators were giving me the gift of knowledge that I would not otherwise have access to, I 
wanted to give them something that represented me as a Kāi Tahu researcher and tītī for me is 




The last KMR guideline I will discuss is kia mahaki.  Kia mahaki is translated in this 
context as be humble, don’t flaunt your knowledge.  Having had some experience doing 
research with Māori communities, I knew it was important to not only be respectful during the 
interviews but also to be willing to attend to side or related matters that they may need support 
with.  It is through this willingness that you can continue to work in Māori communities.   
I am not a whakahīhī (boastful) person by nature.  Being humble is a value that is 
important to my whānau and has been instilled in me.  Being grounded and having support 
from whānau, community and the research community is important.  I found that focusing on 
why I was doing this research, which was to alleviate the suffering of whānau, also kept me 
focused and humble during the data collection.   
One reason why this guideline kia mahaki is important is that whānau need support 
during the research collection process.  For example, I asked whānau to record the maramataka, 
and using the maramataka was new for all of the whānau who took part in the testing of the 
compass.  I was and am by no means an expert, but if they had a question, I did my best to find 
the answer.  For example, one whānau messaged one evening and their maramataka had not 
lined up with the moon app – it was Whiro and by their account it was Mutuwhenua.  I had 
learned enough to know that some months an extra day is added, and while I wasn’t sure I 
would know when to add it, I was at least able to explain this to the whānau. 
Kia mahaki also encourages researchers to support whānau in their understanding of 
the research findings.  At all times I did my best to be reassuring and celebrate their own 
findings.  One aim of the whānau health compass was to provide whānau with patterns and 
meaning, and the interviews were a time when I could validate the understanding they got from 
using the compass. 
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Māori data guidelines 
I have discussed the kaupapa Māori research guidelines that steered the interviews.  
These allowed me to whakamana (uphold the mana) of the participants where I could and to 
use Māori ethical guidelines during the interviews.  Next, I will talk about the guidelines I used 
to handle the diary and interview data.  These are Māori data guidelines that facilitate kia tūpato 
and are kia tika (use the data wisely), whakamana (use the data to enhance Māori outcomes) 
and kia pono (use Māori measures).  I developed these guidelines for the use of big data.  While 
my data is not considered big data, the tikanga is applicable to all data.  These guidelines 
supported the handling and analysing of the data, which will be discussed after this. 
Kia tūpato 
Kia tūpato is the KMR guideline that I applied to the handling of the diary data.  Cram 
and Kennedy (2010) explain kia tūpato as being cautious, culturally safe and reflective.  As 
well as being a guideline for data collection, it applies equally to the handling of the data.  In 
my research I had two data sets; one was the interview transcripts, and the second was the diary 
data.  The diary data were the results generated from the whānau filling in the compass diaries 
for two weeks (see figure 16).   
Kia tika 
I was employed for three years as part of a big data team that had access to the IDI (the 
New Zealand Government’s Department of Statistics database).  As part of my role, I was 
asked to develop Māori guidelines for the team to use when they were accessing the data and 
writing papers.  I travelled the country meeting with Māori researchers and data experts, and 
joined the collective of Māori interested in data sovereignty, Te Mana Raraunga.  It took a year 
for me to get enough information to develop some principles. 
The first principle is kia tika.  There is a long history of research where Māori are the 
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subjects and the outcomes are negative (Brewer et al, 2014).  The data analysts I was creating 
the guidelines for believed that the data were agnostic, and therefore the numbers and how they 
reproduced them were objective.  Māori that I spoke to said that the ways the statistics are used 
keep Māori in a negative spotlight and that is a continued burden (kōrero-a-waha, 2017).  
Because of this, I used kia tika as a way to remind the analysts to use the data wisely.  I 
encouraged them to think about what the results were doing to Māori.  Marsden (2003) would 
say that data is a taonga, data is an extension of who we are, and data is tapu, and that because 
of this we must treat data with respect and use it wisely.  The interview and diary data were 
accounts of whānau lives and so kia tika applied to the handling, storage and use of the data.  
It was kept on my computer, which was password protected.  Whānau were sent copies of the 
transcripts for checking, and were sent the spreadsheets of their data and copies of the tables 
produced.   
Whakamana 
Whakamana was the second principle I created; this principle explores how data can be 
used to enhance outcomes for Māori.  There was no Māori input into the research that was 
being undertaken using the IDI data, and so whakamana aimed to encourage consultation and 
create space for Māori to lead IDI research. 
One aim of using the diary data was to confirm some of the themes that whānau brought 
up during the interviews.  The other was to test the measures.  It was my intention to use the 
data in an empowering way.  The data was put into simple tables and line graphs and sent back 
to whānau so they could quickly and easily identify their patterns if they wished to do so. 
Kia pono 
Pono means true and genuine (Williams, 1975, p. 291).  This data principle aims to 
encourage people using the data to look at the measures used to generate the data in the first 
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place.  One reason the outcomes never benefit Māori is because they are using universal rather 
than Māori-specific measures (Durie, 2006).  Inherent biases in universal measures make the 
use of universal data to measure Māori outcomes questionable. 
The measures for the whānau health compass were Māori measures, and so were safe 
to use to measure whānau outcomes.  I sought feedback during the whānau interviews on the 
Oraka Scale as a measure and on the maramataka.  All whānau reported that the measures were 
useful and easy to use and understand.  Next, I will outline the three phases of data collection 
Method for phase 1: Interviews with experts of tikanga and navigation 
According to Gill, Stewart, Treasure and Chadwick (2008) there are two common 
qualitative methods of conducting research: focus groups and interviews.  They explain further 
that there are three types of interviews; i) structured interviews, which use questionnaires, ii) 
unstructured interviews, which have no set questions and are useful when significant depth is 
required, for example, if you know little about your topic, and iii) semi-structured interviews, 
which consist of several key questions to help define the topics to be explored (Gill, Stewart, 
Treasure & Chadwick, 2008). 
The research question was “can the underpinning tikanga and mātauranga of way-
finding voyaging be transferred into a whānau health context”? I chose to answer the first part 
of this question which was can the underpinning tikaka and mātauranga of navigation be 
transferred to a whanau health context? using face-to-face unstructured interviews with tikanga 
experts and experts who have lived experience of way-finding voyaging.  The richness of data 
that could be gained in this process could not be found by researching text alone.  Having face-
to-face interviews allows the research to express the manaaki ki te tangata, titiro, whakarongo 
and kōrero.  It is much easier to make a participant feel at ease and heard when you are in the 
room with them.  Being able to feed them is important, and being able to look and listen as 
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well as chat helps with the interviews too.  I undertook unstructured interviews with seven 
experts.  I have grouped their expertise in the following way: the Puke whānau, the navigators 
and the whānau gardeners. 
The Puke whānau 
The Puke whānau interviewed were two members of Kāti Huirapa ki Puketeraki, who 
are also members of Hauteruruku ki Puketeraki waka club and active members of the 
rūnaka.  They are both avid kai moana (seafood) gatherers – one is a retired professor and 
the other is a valued research partner.   
Puke whānau member Russell 
Emeritus Professor Russell is the second whānau member, and is a tikanga expert and 
a Māori researcher who has researched the significance of land to Kāi Tahu, Māori health, 
customary fisheries and a range of other kaupapa.  She has a good understanding of the 
maramataka and its application to kai moana.   
Puke whānau member Flack 
Flack has sailed a great distance on Haunui, a large double-hulled waka, from Auckland 
to San Francisco, and so while he isn’t a navigator, he does have a deep understanding of sailing 
and the use of the star compass.  He is also part of my hapū and so has knowledge of our tikanga 
and mātauranga.  Puke whānau member Flack contributes to a lot of research in Te Koronga 
and Marine Studies at the University of Otago.   
Taking my first compass draft to whānau who I knew well and getting enough 
information before talking to the navigators gave me some confidence and a steer on the types 
of information I would need and further research I needed to undertake.  In addition, gaining 
mātauraka-ā-Kāi Tahu, ā-whānau and ā -hapū was important.  This was a three-hour interview 
and feedback session, which led to the second version of the compass.  We worked through a 
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number of indicators, including how to make it similar enough to a star compass so that it was 
recognisable as a compass.  For example, there are four houses in a star compass, with seven 
houses that repeat in each of these, and the compass turns as the waka moves.  We knew a 
turning compass was not going to work, and that 28 indicators would ask too much of people 
using the compass. 
After completing all the interviews, I made the suggested changes to the compass and 
took it back for one last feedback conversation with the waka whānau (these were members of 
the waka club) at Puketeraki.  As a group, we then felt that it was ready for testing. 
The interviews with the navigators 
In alignment with my methodological approach, I used unstructured interviews with the 
navigators as I needed to gain a better understanding of way-finding voyaging before I could 
answer the first half of my research question, which was “could the underpinning matauraka 
and tikanga from way-finding navigation transfer into a whānau health model?”  At this stage 
I had the idea of using a compass and sought to get feedback on the idea as well as a deeper 
understanding of the star compass used in way-finding.  The compass has many components, 
including astronomy, navigation systems and steering using the compass.  I had little to no 
knowledge about these topics.  These interviews were designed to help me fill that knowledge 
gap.  I met with three master navigators.  All three are captains of large double-hulled waka 
and all learned their craft at the same time under Mau Piailug.  They have all been involved in 
the craft since 1970s, are very knowledgeable and each gave me different information to help 
me understand different aspects of navigation.   
Interview 1 – Master Navigator Paishon 
 The first master navigator interview was with a visiting Hawaiian navigator.  He 
is the captain of the Makali’i waka, and had come over to deliver public talks during Matariki 
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in 2018.  He delivered four talks during his week-long visit.  The first was on relationships and 
waka, the second was about building a waka haurua, and the third was with another master 
navigator Hotūroa Barclay-Kerr – together they talked about navigation.  The fourth talk was 
a public panel presentation and this too was about navigation.  The themes from these talks 
were focused on way-finding mātauranga such as connectedness, learning with Mau, manaaki 
and way-finding.  I sought permission to record the public talks.  The talks and the interviews 
reinforced the theme of connectedness.  
During the PhD interview, we discussed how the Hawaiian star compass works during 
sailing.  We talked about how the star compass connects the waka, the people on the waka and 
the unseen aspects of navigation such celestial markers.  I recorded this interview and took 
notes and photos.  
Interview 2 – Master Navigator Barclay-Kerr 
As I had been in touch with Hotu via email, this was an opportunity to sit with the 
compass and get feedback on the changes and progress.  It was also an opportunity to ask 
questions I had after having time to process a lot of new information following the interview 
with the first navigator.  This was the first opportunity to talk about the maramataka and the 
whānau health compass.  Hotu suggested I also talk with maramataka experts and said that I 
needed to meet with Jack Thatcher as he was the “star guy”.   
Interview 3 – Master Navigator Thatcher 
This interview took place four months after the first navigators’ interviews.  I travelled 
to Tauranga to meet with Thatcher.  I managed to find a day when he was at home as he was 
busy planning for a waka sail in 2019, which meant that he was not only getting his waka and 
crew ready but also supporting other waka and crews.  In this interview, we discussed the role 
the maramataka plays in sailing, and I was able to learn about the maramataka from a water-
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based perspective.  The second half of the interview focused on the stars, how they move across 





























The whānau gardeners 
While I was in Tauranga, I interviewed a family of market gardeners who use the 
maramataka to guide their gardening practice.  This was an hour-long interview.  They have 
very deep knowledge of how to use the maramataka.  I was grateful that they travelled to meet 
me and I gave them a bucket of tītī as thanks.  These participants are a couple with three 
children.  They are in their 40s, are market gardeners and look after kiwi.  They are experts in 
their field of gardening and animal care, and use the maramataka to guide their activities.   
Analysis of interview data 
The interview data were analysed using thematic analysis.  According to Braun, Clarke, 
Hayfield and Terry (2019), the patterns and meaning result from analytical work by the 
researcher.  In this instance, the data came from interviews and feedback sessions with the 
experts.  Using reflexive thematic analysis meant that I could look for the patterns highlighted 
by the data.  Using the data to find the meaning fitted with kaupapa Māori as a methodology, 
which was important to highlight the Māori world view of the participants and myself as a 
Māori researcher.  The six steps of analysing the data are familiarisation, coding, looking for 
similarities, revising and refining and writing up.  
The first step is familiarisation.  This begins when the interview transcripts are finished 
and involves reading over the transcripts and making notes.  I did this using an art book; I 
made notes on aspects of the interviews that stood out because they gave me a deeper 
understanding about navigation.  
The second step is coding, of which there are two types: inductive coding, which is using 
the data to identify meaning, and deductive coding, which is where the researcher has some 
ideas and theories (Braun, Clarke, Hayfield & Terry, 2019).  I used inductive coding, where 
I relied on the data to generate the themes.  The reason for this was because there were not 
set interview questions, rather these were all unstructured interviews.  As each interview 
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happened, and as my understanding of way-finding voyaging and the maramataka grew, 
the interviews had more depth around certain aspects such as connectedness. 
The third step is where the similarities between the transcripts and the notes begin to build 
the themes.  Using connectedness as an example, this became a theme because the 
navigators talked about the main kaupapa in voyaging, which was connectedness.  I 
continued to build upon that by starting to look at similar components that appeared in their 
discussions.  These were the need for voyaging and the importance of the unseen 
connections. 
Steps four and five are revising and defining themes.  In these steps some, but not all, 
themes remained as it was important to capture what was meaningful about the data.   
Step six is writing up and testing how the data works.  At this stage I had completed a version 
of Te Tautarinui o Matariki that was ready for testing with the draft measures.  Phase 1 of data 
collection was designed to enable me to design the model.  There were four iterations of the 
compass in phase 1, with the fourth being the model that went to whānau for testing during 
phase 2 of data collection.  The interview data and the components of the model were compared 
to the literature, which supported the discussion; this is covered in chapter 5.  Next, I will 
outline phase 2 of data collection, testing the compass.   
Method for phase 2: Testing the compass 
I chose to use semi-structured face-to-face interviews with the whānau who tested the 
compass because this method fits with the principles of kaupapa Māori research.  Phase 2 was 
the testing phase for the compass.  This focused on testing the second part of the research 
question, which was how the way-finding voyaging mātauraka could transfer into a whānau 
health context.  Figure 13 is the compass version that was given to whānau and figure 14 is the 
basic instructions given to whānau during the initial visit on how to use the compass measure.  








Figure 13: Oraka Scale and instructions given to whānau 
The methods 
I will describe the methods, which consisted of three steps.  The first was an initial visit; 
the second was a two-week check in, and the third was semi-structured interviews.  Whānau 
were recruited for phase 2 by word of mouth.  By this time, people had become very interested 
in my research and people were volunteering to trial the compass.  Initially, I wanted to recruit 
whānau who had a connection to Puketeraki through whakapapa or through a kaupapa.  But I 
accepted the requests from whānau who asked to trial the compass.  The whānau who were 
selected had at least two generations living in one house.  I made an exception for one who 
asked to take part but didn’t live with whānau.  Nine whānau were selected to trial the whānau 
health compass.  Of these nine whānau who participated, seven agreed to proceed to interview, 
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and five were actually interviewed.  Of the five who were interviewed, one whānau shared their 
diaries with me to help highlight the discussion; however, I was clear with whānau that the aim 
of the interview was to gain feedback on the use and usefulness of the compass, rather than to 
examine their results.  One whānau was interviewed twice as they lived in two locations.   
Initial visit 
The first visit with whānau was designed to explain how to use the compass.  I sat with 
each whānau for about an hour, and during this time I gave them the compass (figure 13) and 
went through the whakapapa of the compass (appendix 1).  These guidelines explained the 
compass in detail and provided instructions on how to use it, which I left with the whānau.  I 
was aware that six pages was a lot to refer to and so also left a page of questions and answers 
(figure 14).  Whānau were also given a paperback diary and were asked to fill this in every day 
for between one and three months.  I showed them how to apply the Oraka Scale (figure 14).  
Whānau were encouraged to contact me at any time with questions. 
Two-week check in 
 There was a two-week check in with each whānau to see how they were progressing 
and to answer any questions.  This was quick as whānau had continued access to me at all 
stages, by phone, email and Facebook messenger. 
As per the Kaupapa Māori Research principle of whānau, the participants and I 
collectively decided not to use the diaries and diary entries for this data collection.  This was 
because we were wanting to test if the compass worked, and get the perspectives from whānau 
on whether it was useful and to see if it was the right tool to transfer the way-finding 
mātauranga and tikanga into a whānau health context.  As described, my role as a researcher 





The interviews were shaped by following themes: whānau were asked what they found 
useful and what could be changed, if using a daily model was feasible, and if they were able to 
find patterns using the compass.  I asked whether they noticed connections between the four 
whare and what they thought about the two measures, the maramataka and the Oraka Scale.  
Whānau were also encouraged to provide general feedback about the model.  Finally, whānau 
were asked if they would make any changes to the indicators.  As I only had category B ethics 
approval, only the parents/adults in each whānau were invited to the interviews.   
Whānau were sent some questions (see appendix 5) before each interview and all of 
them discussed their collective response among the whānau members, which the adults at the 
interview shared. All of these interviews took place in March 2019, in Dunedin.  All interviews 
were between 45 minutes and one and half hours.  All interviews were transcribed and sent to 
each whānau by email for accuracy checking, and they were asked for any changes or additions.  
Whānau 5 had some additions to add to their kōrero. 
 
Figure 14: Oraka Scale 
Participants: The whānau who tested the compass 
Initially the inclusion criteria were based on whānau who were connected to Puketeraki.  
This connection was loose enough that it did not need to be a whakapapa connection.  In reality, 
while I had to widen that scope, Puketeraki was still central to the model and the thesis.  
Whānau were selected if they had a whakapapa connection to Puketeraki or if they were part 
of the Hauteruruku waka club in Puketeraki (kaupapa whānau).  Others were selected because 
they had a strong desire to trial the compass.  Some whānau who were interested in the 
maramataka as one of the measures and others who were interested in the navigation kaupapa 
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asked to be part of the data collection.  I will describe each whānau who took part in this 
research. 
 Whānau 1 
Whānau 1 is Māori and has whakapapa to Kāi Tahu, and Kahungunu and Rarotonga.  
Four generations were involved in the data collection.  The kaumatua was 70 years old at the 
end of the last data completion, and there are three other adults, two women and a man, aged 
in their twenties to forties at the time of the research.  There is one preschooler, who was male 
and was aged four when the research was done.  Three of the four generations live in one house, 
and the kaumatua lived alone but the whānau would go to his house every weekend.  The 
kaumatua is retired.  The three adults work and two were part time at that stage.  This whānau 
took part in the whānau interviews (the younger mother) and the diary data collection. 
Whānau 2 
Whānau 2 are Kāi Tahu and Ngāti Maniapoto.  There are two adults, a mother and 
father in their late thirties and early forties.  They have three children, aged seven, nine and 12 
years old (two girls, one boy) at the time of the research.  Both adults work full-time.  They 
took part in the compass trial, the mother did the first whānau interview, and the mum and kids 
did the second diary data collection.  The father did not take part in the second data collection.    
Whānau 3 
Whānau 3 is a Samoan and Pākehā whānau, who were asked to be part of the data 
collection to support my research and to see if the compass could be changed in the future to 
suit a Pacific context.  Their whānau is two generations, a mother and father in their mid-forties, 
and two daughters (12 and 15 years of age).  Both parents work full time.  They took part in 
the first data collection, the interviews and the second diary data collection.  They also changed 




Whānau 4 were Kāi Tahu, Nga Puhi and Kahungunu.  In the house are a mother and 
father in their early thirties.  They had two children at the time, with a third yet to be born.  The 
father works full time and the mother was is student.  The two children were both under five 
when the research was done, with the older one being three and the younger being one and half 
years old.  They completed the testing of the compass, but did not proceed to interview or the 
second diary collection. 
Whānau 5 
Whānau 5 are Nga Puhi who have lived in Dunedin for 30 years.  The mother and father 
were both in their early fifties at the time and working full time.  The father has a job that 
requires extensive travel.  There were two children, the eldest a 17-year-old girl and a boy who 
is 13.  They tested the compass and participated in the first interviews. 
Whānau 8 
Whānau 8 is a Samoan and Tokelauan couple.  The father had been raised by his 
grandfather, who was a navigator.  The mother was is prominent member of the arts 
community, and she has a strong focus on improving outcomes for Māori and Pacific youth.  
They have an adult son who doesn’t live at home and they did the first data collection only.    
Whānau 9 
Whānau 9 are non-Māori but are part of the waka whānau at Puketeraki and were very 
keen to use the compass.  The whānau live separately but the mum, dad and son did the compass 
collection.  The son, who is in his 20s, did an interview and gave me his paper diary, as the 
way he used it was interesting. 
Whānau 10  
Whānau 10 are Tongan and Chinese.  They are a young couple in their mid-twenties 
and were also very interested in the compass.  They had approached me about using the 
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compass and we completed the first step in the data collection.  They did not use the compass 
or collect data. 
Whānau 11 and 12 
Did not do any data collection. 
Data analysis 
Data was analysed using thematic analysis.  Braun, Clarke, Hayfield and Terry (2019) 
say that in reflexive thematic analysis, the themes are conceptualised as meaning-based 
patterns, and that themes result from analytical work by the researcher to explore and develop 
meaning from the data set, in this case the interviews.  Using reflexive thematic analysis allows 
flexibility in interpreting the data.  Moreover, the aim of reflexive thematic analysis according 
to Braun, Clarke, Hayfield and Terry (2019) “is to provide a coherent and compelling 
interpretation of the data, grounded in the data” (p. 848).  This flexibility in the approach and 
the grounding of analysis in the data make it a good fit under kaupapa Māori methodology.  
Step 1 was familiarisation.  After transcribing the interviews, I read and re-read the transcripts.  
I took notes during the interviews and I compared these to the interview transcripts.  
Step 2 was coding.  I used inductive coding, relying on the data to generate the themes.  
I then made notes in my art diary.  
Step 3 involved using the similarities to define the themes.  The first theme was 
connectedness and the second was whakanoa.  These two were apparent very quickly. 
Steps 4 and 5 involved re-reading and refining the themes, and I continued to look at 
the transcripts for more themes.   
Step 6 was the write up.  During this stage, I returned to the literature in an effort to fill 
gaps that had appeared in the themes.  For example, I looked at tikanga and how that guides 
whakanoa in ceremonies as I had not originally considered whakanoa as a transition idea in the 
literature.  By doing this I was able to gain deeper insight into the data and revisit it to 
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strengthen the themes and discussion.  I also returned to the data during and after step 6, in case 
I missed something important. 
 
Method for phase 3: Testing final iteration of compass in two-week trial 
Phase 3 data collection involved using the whānau diaries and analysing the results 
across a two-week duration that included low and high energy phases of the maramataka.  Data 
collection started during Tangaroa, which is the highest energy phase, and included the 
Tangaroa phase, a cluster of high energy nights.  The interviews, showed some expected results 
such as reporting feeling worse during Whiro.  The diary data backs up these conclusions.  
Findings from this data set show that some of the relationships between the four whare are as 
apparent as I thought they would be, such as the impact of the weather on the hauora and wairua 
whare. 
Because this analysis shows results for the cohort selected to participate in the trial, 
there is little need to employ sophisticated statistical techniques; the sampling strategy and size 
would not allow for wider population inference.  Instead, these findings show that the 
instrument (the compass) could be employed to show associations between hauora, wairua and 
whānau well-being across maramataka phases.  After consulting Dr Jesse Kokoua12, I decided 
that phase 3 would be a proof of concept that would allow further analysis with a greater sample 
to validate the compass.  The means have mostly been shown here, but some additional 
consideration was given to the raw scores.  For example, most questions in the hauora whare 
are higher, indicating a good outcome, except possibly the aches and pains question.   
In phase 2 interviews, whānau described the highs and lows associated with the 
maramataka, so the diary data collection began with Tangaroa, which is a high energy phase, 
 
 
12 Dr Jesse Kokoua is a bio-statistician who works at the University of Otago 
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and ended at Tirea, which is the day after Whiro (the new moon) and the lowest energy day.  
The compass used in phase 3 had a new indicator, which was whakanoa (for more discussion 



































Phase 3 had seven steps, as described below. 
The first step was to make an easier to use version of the compass data collection tool 
(see figure 16 above). 
The second step involved  recruiting the participants. 
The third step were the  initial visit with each whānau where I explained how to use 
the new recording sheets and outlined why the maramataka phases were chosen. 
The fourth step was where I sent each whānau a reminder and the maramataka phase 
each day. 
The fifth step was when I collected the whānau diary data. 
The sixth step involved reading the sheets and looking for patterns, and where I added 
the mean scores for each whare and indicator. 
The seventh step, I Sent the data to the expert analyst to analyse the more complicated 
aspects, such as mapping the mean scores across the maramataka phases. 
Participants 
Whānau 1, 2 and 3 were part of the second phase of data collection.  Refer to page 121 
for their description.  Three new whānau were recruited for phase 3.  All of the whānau 
interviewed in phase 2 were invited to participate in phase 3.  Understandably, they were all 
busy and couldn’t undertake another phase.   
Whānau 6 
Whānau 6 are Kāi Tahu, Tongan and German, with a mother and father in their mid-
forties who are self-employed.  The mother is a community researcher who champions 
improved education for Māori and Pacific people.  They have two children; the daughter was 
14 and the son was 10 at the time of the research.  They undertook the first data collection and 





Whānau 7 are Kāi Tahu and Cook Island.  This whānau has a mum, who is in her late 
forties and works full time as a manager of a Māori PHO and is a Māori health researcher.  Her 
two sons (nine and 14 years old at the time) also completed phase 3.   
Whānau 9 
Whānau 9 are non-Māori but are part of the waka whānau at Puketeraki and were very 
keen to use the compass.  The whānau live separately but the mother, father and son did the 
compass collection.  The son, who is in his 20s, did an interview and gave his paper diary – the 
way he used it was interesting. 
Data analysis 
Here I will outline the steps used in analysing the whānau diary data collection.  
Step one Inputting the data – The diary data was put into a spreadsheet, then 
anonymised.  This was done by numbering each person in the whānau and assigning a 
whānau number to them.   
Step two  Individual whānau mean scores – The mean scores for each indicator for 
each whānau member were completed.  Following this, the mean scores for each whānau were 
compared using bar graphs.   
Step three Familiarisation – I read and re-read the scores for each whānau. 
Step four Theming – I looked for the themes in the data.  The emergent themes became 
apparent when the Oraka Scores were examined according to each of the whare in the whānau 
health compass. 
Step five Write up – The last step was the write up of the data.   
For the maramataka measure, the data was sent to data analyst Dr Jesse Kokoua.  After 
a discussion with Kokoua, we decided on a one to five score with 1 being the lowest score for 
Oraka diminishing, and 5 being the highest score for Oraka enhancing.  While 3 was 
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represented by x in the middle of the Oraka Scale, it was not a neutral score; it was the lowest 
score in the Oraka enhancing range and was used as an average.  Any number that went below 
a score of 3 was deemed Oraka diminishing.   
We discussed the size of the cohort, which was six whānau and 23 people.  The 
statistician said that as it was a very small sample size, there was little need to employ 
sophisticated statistical techniques, and that the sampling strategy and size would not allow for 
wider population inference.  Instead, the data could be used to show associations between 
hauora, wairua and whānau well-being across phases of maramataka.   
4. Combined whānau Mean scores - Mean scores were generated for the 
different aspects of the compass, and these were used to form the basis for 
the analysis.  Any comments were also entered into the spreadsheet.   
As the sample size was considered very small in statistical terms, we simply created 
averages from this data. 
5.  Familiarisation- I re and re-read the scores for each whānau 
6.  Theming - then looked for the themes in the data.  The emergent themes 
were apparent if the oraka scores were examined according to each of the 
whare in the whānau health compass. 
 Some themes emerged on their own, and supported the interview data such as the 
reported impacts of the maramataka on hauora and wairua for whānau.   
7. Write up – step 7 was the write up of the data for the combined whānau 
oraka scores which were mapped across two weeks of maramataka phases, 
see chapter 7. 
Conclusion 
In this chapter I have outlined kaupapa Māori methodology and the principles that 
applied in this thesis, namely tino rangatiratanga, taonga tuku iho and the extended whānau 
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principle.  In addition, I looked at the Whānau Tuatahi framework and the Māori guidelines 
used in whānau research; these were aroha ki te tangata, titiro, whakaronga and kōrero, manaaki 
ki te tangata and kia mahaki.  I looked at Māori ethical frameworks and discussed the use of 
one that I applied to my thesis; this was Mead’s five tikanga tests (2016), which included the 
tapu test, the take-utu-ea test, the precedent test and the principles aspect.  I discussed the Ngāi 
Tahu research consultation process that is part of applying for ethics in my institution. 
The second part of this chapter dealt with the methods used in the three phases of data 
collection.  In phase 1, I used unstructured, face-to-face interviews with way-finding master 
navigators and tikanga experts.  In phase 2 I did semi-structured interviews with whānau who 
tested the compass.  In phase 3, I undertook a small quantitative data collection using compass 
diaries filled out daily for two weeks by whānau.  I outlined the thematic analysis process used 
in phases 1 and 2 and how the phase 3 data was analysed using mean scores. 
All of the methodology and the methods used in this chapter were the tools that were 
best suited to answer the research question, which was “can the tikanga and mātauranga from 
way-finding research be transferred into a whānau health context?” 
The following three chapters are the analytical chapters of this thesis.  Chapter 5 
presents the data from phase 1, chapter 6 contains the findings from phase 2 and chapter 7 is 





Chapter 5: The Whakapapa of Te Tautarinui o Matariki 
 
Ko wai taku waka? 
 Ko ‘Uru-nui’ taku waka,  
Kowai taku waka?  
Ko ‘Uruao’—kapua-rangi, taku waka  
He waka aha taku waka?  
He waka tawhiti taku waka 
He waka aha taku waka?  
He waka tipua taku waka.    
He waka aha taku waka?  
He waka atua taku waka.    
He waka aha taku waka? 
He waka rangi taku waka. 
He waka aha taku waka? 
He waka tairanga taku waka.  He waka aha taku waka?  
He tama ira na Mumu-whango taku waka,  
He waka toi-uru, he waka toi-rangi—e—i.    
What name has my canoe? ‘Tis ‘Uru-nui’! 
What name has my canoe?  
‘Tis ‘Uruao-kapua-rangi’!  
What kind is my canoe?  
A canoe of the ancients is my canoe. 
 What kind is my canoe? 
‘Tis a super-human made canoe.    
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What kind is my canoe?  
‘Tis formed as a god-like canoe. (Or a canoe in which the gods might be carried)  
What kind is my canoe? 
Formed to sail in the Heavens is my canoe.   (Or in each quarter of the earth) 
What kind is my canoe? 
A canoe complete in all parts is my canoe.    
What kind is my canoe? 
‘Tis like a son of Mumu-whango, 
A canoe of life, a heavenly canoe.   (Smith, 1915, pp. 18-20) 
Introduction 
This karakia is an example of pūrākau, which is the second component of the aka matua 
of connectedness.  It is a pūrākau that was sought out in the development of the whānau health 
compass, Te Tautarinui o Matariki.  In this chapter, I will outline and discuss the third 
component of the aka matua, which is mātauranga learned from the phase 1 interviews with 
way-finding voyaging navigators and with whānau from Puketeraki.  The focus for this 
analytical chapter is to discuss the development of the whānau health model. 
 The chapter will begin with the relationship way-finders have with the stars and the 
star compass.  The star compass was the basis for the model created in this thesis, Te Tautarinui 
o Matariki.  I will outline the initial thinking that formed each early version of the compass and 
will then show the changes that resulted after the interviews.  Then, I will look at the pūrākau 
about the waka Uruao.  This pūrākau was central to layering Kāi Tahu whakapapa into the 
model.  The third strand of knowledge that contributed to the development of the compass 
stemmed from the fourth component of connectedness, the maramataka.  Finally, I will 
highlight the research into health and well-being, including the fifth component of the aka 
matua, tikanga.  
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Getting my bearings with the stars 
The following discussion will outline the mātauranga used from way-finding 
navigation that led to the creation of the idea of a health compass.  I will focus specifically on 
the way-finding compass, or the star compass.  I will show the iterative process that led to the 
final version of the compass through interviews with three expert way-finding navigators 
Paishon, Barclay-Kerr and Thatcher.  The Puke whānau included Flack and Russell.  I also had 
conversations with other whānau who were interested in their health and well-being.  I will 
outline the main themes from the interviews and research, and will also discuss the changes to 
each version of the compass as a result of the interviews. 
The idea to use a compass as the model came when reading the different accounts of 
Nainoa Thompson’s way-finding voyaging journey from Hawaiʻi to New Zealand (Babayan, 
Finney, Kilonsky & Thompson, 1987; Evans, 2015).  One of those accounts outlined his 
journey of learning about way-finding navigation through observation of the night sky, learning 
alongside famous Micronesian Master Navigator, Mau Piailug, and through studying 
astronomy at university.  As Rewi and Duncan (2018) highlight, the evolution of tikanga is 
necessary and involves looking at the old to create the new.  In both cases, this is what Nainoa 
did; he learned both traditional way-finding navigation and science and his own cultural 
knowledge.  This blend of knowledge led him to create his own version of the star compass 
and his own way-finding navigation system, as outlined in chapter 2.    
As in New Zealand, the settlement of Hawaiʻi meant that there was no need for ocean 
way-finding voyaging (Evans, 2015; Stevens, 2018; Spiller et al, 2015; Babayan et al, 1987) 
and, as a result, the practice and its mātauranga were almost lost.  However, as Stevens (2019) 
argues, it was adapted for shorter journeys, and our connection with the ocean remained.  In 
smaller islands, like Micronesia, the practice and its knowledge remained as they needed to 
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travel longer distances to feed their villages.  This is the same in other smaller nations such as 
Tokelau (Iaheto, 2018; Laufiso, kōrero-a-waha, 2018; Spiller et al, 2015; Spiller, 2016), and 
the associated mātauranga is still passed down among whānau in these nations.    
The star compass is one of the first tools that is learned in the art of way-finding (Spiller 
et al, 2015).  Spiller et al (2015) state, “when the novice way finder starts learning the craft, 
she or he is introduced to the star houses very early on.  A Star compass, comprising of thirty-
two points, is laid out on the ground in a circle.  The way finder will stand in an imaginary 
waka at the centre, and orient to the 360-degree sweep of the cosmos” (p. 39).  Within this, the 
navigator learns the relationship between the stars.  They identify major stars rather than every 
star.  As Spiller et al (2015) highlight, at the beginning of their training, they learn a minimum 
of 150 clusters.  And as they go on each journey, they learn about the stars that they will need 
to help orient them.  This idea about the relationship between the stars and how to use them to 
orient oneself is an important kaupapa that was applied in the creation of this whānau compass 
(Marsden, 2003; Harris et al, 2016; Russell, kōrero-a-waha, 2018; Paishon, kōrero-a-waha, 
2018; Barclay-Kerr, kōrero-a-waha, 2018; Babayan, kōrero-a-waha, 2018). 
As discussed in chapter 2, Babayan et al (1987) describe how Nainoa Thompson 
learned about astronomy and star lore by lying on the beach learning at night time.  As a student 
of Mau, he had learned the Micronesian method of using the star compass to orient himself.  It 
was these two factors – the constant monitoring to learn and the application of that knowledge 
by using a star compass – that led to the idea for the first health compass for this thesis (see 
figure 17.  While lying on the beach every night, Nainoa gained knowledge and understanding 
from regularly monitoring the night sky, seeing the stars’ patterns of movement and making 
the unseen connections.  It occurred to me that the navigators undertake daily and nightly 
monitoring so that they have the knowledge and understanding to then apply to the star compass 
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while sailing.  The compass was the model that I had been looking for; I thought regular 
monitoring of our health and well-being would provide a deeper understanding, resulting in 
improved health and well-being.   
The first iteration 
Thatcher translated the Hawaiian star compass (see figure 5, p. 34) into te reo Māori.  
In the interview with whānau from Puketeraki, we used the Māori star compass to inform our 
discussion on star compasses and their use while sailing.  In the interview with Hawaiian Pwo 
Master Navigator Paishon, we discussed the Hawaiian star compass.  Each compass has four 
whare (houses), and within each whare there are another seven-repeating whare.  One of 
Paishon’s explanation of how the seven houses are used while sailing is below: 
So basically, it’s the same thing, basically ‘la’ for the Hawaiian compass is the 
sun because it’s rising there in the east I guess with kainga like with us aiina is 
the land most of the land that we sail through lies within this area (Hema).  So 
within Hawaii most of our islands in Hawaii lie with in this house here (Akau) 
and then the South, Tahiti lies within this house (Hikina) and then the rest of the 
islands are down within this one here and then for us this (in the middle of the 
compass) would be noiio, and noiio is basically the name of a specific bird that 
we use in navigation (kōrero-a-waha, 2018). 
After much thought, I knew that having 28 indicators to measure every day would be 
off-putting for whānau using the compass.  The compass itself did not need to move in the 
same way as the waka compass needs to because there is only one intended direction, and that 
is towards improved health and well-being.  However, before attempting to improve health and 










Figure 16: First attempt at drawing the health compass 
The first iteration of the whānau health compass in figure 17, focused on four areas 
related to research on optimal Māori health outcomes, such as a good night’s sleep (Brown, 
Buboltz & Soper 2002; Blunden, Thompson & Dawson, 2011; Crichton & Symon, 2016), the 
role of activity in well-being (Fox, 1999; Garatachea et al, 2009; Penedo & Dahn, 2005), and 
healthy eating (Taylor et al, 2017).  The four areas or four whare within the compass are hauora 
(general health and well-being), te taiao (the natural world), access to te ao Māori (living in the 
Māori world), and (wairua) brain health. 
I took the first compass that I attempted to draw (figure 17) to the Puke whānau 
interview.  Three very important themes emerged in this discussion, and these led to the 
framing of the compass as well as each iteration: the first was the use of stars in sailing, namely 
pointers and fixed stars; the second was that our identity as Kāi Tahu is now very much linked 
to mahika kai; and the third was that our ancient history as navigators is not really a part of our 
contemporary identity as an iwi.  Our identity is still linked to the moana and we continue to 
voyage, but our ocean voyaging ceased when we settled Te Waipounamu (Stevens, 2018).  
These three themes are discussed next.     
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Emergent theme: Using the stars for more than voyaging 
The first theme centred on using pointer stars as a way to connect with home.  Pointer 
stars are used to get a bearing on other stars within the cluster, and as Flack (2018) explained 
they are helpful to orient yourself.  He further says: 
…I guess the other one with Mahutoka13 [The Southern Cross], Rakinui [Beta 
Centauri – or the closest pointer] and Uruao [Alpha Centauri – furthest pointer] 
are the two pointers then you know exactly where south is, and it’s much easier 
to know exactly where south is and from there it’s much easier with Uruao to 
know exactly where you are at any time, well during the night.  Whereas, those 
other ones move across the sky and are always constant.  Uruao is quite a good 
one because it connects us with the waka as well and how to get back to here 
from wherever you are.  When we were sailing above the equator, and you get 
close to Hawaii, you couldn’t see the Southern Cross.  You could see the 
pointers, so, if you had them going behind you knew you were going north, give 
or take within one or two of those houses.  So, if you were looking back and 
standing, holding the hoe [steering paddle], looking at home.  You knew where 
home was.  And as you kept moving away from home, the rest of the sky was so 
foreign, there were hardly any stars, a lot less stars than all of New Zealand 
(kōrero-a-waha, 2018). 
So, the pointer stars were always visible while on the voyage and aided him to keep a 
constant connection to home.  This showed that, while you are miles away and at sea, the stars 
provide not only a map but also a connection.  This led to a discussion about how the stars can 
be an indicator for improving our health and well-being.  When our ancestors put our 
whakapapa and pūrākau into contexts such as the stars, this allowed them and us to constantly 
communicate with them, and this practice in turn kept our captain (Brendan Flack) in constant 
communication with home.  (Jackson et al, 2017; Prendergast, 2008; Russell, 2000; Tau, 2008)  
Inductive theme: A Kāi Tahu identity 
The second inductive theme was a Kāi Tahu identity.  This theme led to the Kāi Tahu 
framing of the compass.  From the interviews with the Puke whānau, it emerged that there is a 
 
 
13 Here we are using the Kāi Tahu names for the stars.  See He Whetu by Kotahi Mano Kāika. 
 
 142 
strong Kāi Tahu identity that we have forged since settlement of Te Waipounamu, and this 
includes the fact that we no longer needed to voyage long distances for our kai.  This identity 
was and is based on our mahika kai.  Kai or food is what sets Kāi Tahu apart from other iwi. 
 Most people who are familiar with Māori social structure are familiar with the northern 
model of iwi and hapū, where the hapū and iwi were and are synonymous with the physical 
area they occupy.  As Stevens (2006) outlines, “this structure relied on a warm climate, which 
enabled the cultivation of various crops, notably kumara (sweet potato).  However, the further 
south Māori groups migrated, the less they were able to grow such crops” (p. 275).  While land 
continues to be important to Kāi Tahu, we did not occupy one area like our relations in the 
north.  Instead, we occupied several areas depending upon the seasonality of the different food 
sources.  For example, Stevens (2006) emphasises that “essentially, no one community could 
be self-sustaining and so, had to have a presence in neighbouring ones” (p. 276).   
O’Regan (2001) suggests that other Māori rely on their knowledge of te reo Māori (the 
Māori language) and its associated practices as well as their location to define their identity, 
whereas Kāi Tahu use our whakapapa and our mahika kai to define our tribal identities.  Dacker 
(1994) supports this notion explaining that one of the primary purposes of hapū in the South 
Island was the control of resources, which were, and still are, known as mahika kai and kai 
moana.  Mahika kai resources formed the base of the Kāi Tahu economy.  This economy was 
and still remains within the coastal mile fishing zone (inshore fishing zone), removing the need 
to voyage any great distance.  According to Stevens (2006) and Dacker (1994), this mahika kai 
economy changed to a cash economy in 1849.  Mahika kai has been a core part of the Kāi Tahu 
identity since we settled Te Waipounamu, which leads to a conversation had during the first 
interview about whether Kāi Tahu were and are navigators. 
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Kāi Tahu as navigators 
During the interview with the Puke whānau, an emergent theme was Kāi Tahu as 
navigators.  Jackson et al (2016) highlight that it was through Brendan Flack’s maiden voyage 
on Haunui that waka and sailing were reintroduced to Puketeraki.  While we were considering 
navigation in the interview, we had a debate about Kāi Tahu not being navigators but that rather 
our identity is closely linked to mahika kai.  Flack (2018) said, “yeah, our identity isn’t linked 
with navigation, we are hunter gatherers, it’s mahika kai” (kōrero-a-waha).  And while this is 
true, historical and current research clearly show that we were expert navigators who could 
travel very long distances, and that we also had a separate and distinct migration to the very 
well-known migrations to Aotearoa (Beattie, 1918; Anderson, 1998; Stevens, 2006). 
I will next talk about how each point on the compass was defined as a precursor to the 
naming of each whare.  Figure 18 shows the first change to the compass after the interview 
with the Puke whānau.   
The landing of the Uruao canoe was thought to be near Kaikōura in the South Island 
(Beattie, 1918).  According to Beattie (1918), this migration happened before the very famous 
Kupe landing, and Kupe was the only other waka navigator who landed on the West Coast 
(MacDonald, kōrero-a-waha, 2018).  The waka mentioned in the migration stories landed in 
Kororareka (Russell) in the Far North of New Zealand.  Beattie’s (1918) account was the first 
reading I opened directly after our debate on whether we were once master navigators and, as 
the quote shows, we were navigators: 
After this was Matiti, who also came from ‘the side of the skies’; Matiti brought 
that canoe ‘Uruao,’ which belonged to Tai-te-whenua of Te Patu-nui-o-aio by 
the side of the sky.  Matiti went to Tautari-nui-o-Matariki to see Tokopa, who 
had power over the good and evil stars, and the stars presiding over cultivation 
and favourable and unfavourable seasons.  He obtained two propitious ones, 
called Wero-i-te-ninihi and Wero-i-te-kokoto (Beattie, 1918, p. 137).    
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The pūrākau of Uruao from James Beattie (1918), alongside the interviews, led to the 
Kāi Tahu framing for the subsequent iterations of the compass.  It is important to return to 
O’Regan’s (kōrero-a-waha, 2019) idea that was shared at a whakapapa wānaka at Puketeraki.  
He said that while there will be other accounts of Uruao, you should choose one and stick with 
it.  I decided to use Beattie’s (1918) version in the framing of the whānau health compass.  
Pūrākau and the kaupapa of voyaging are components of connectedness that provide the tools 
to apply to our health and well-being.  I had a second discussion via email with Flack (2018), 
Russell (2018), Barclay-Kerr (2018) and Jackson (2018) on using the Uruao pūrākau as the 
setting for the compass.  Russell (2018) said “it works for me, especially after tā mātou kōrero 
yesterday about our navigators, which did quite go all over the place as we each tried to make 
it work, once we left it for a while it sorted itself out” (kōrero-a-waha).  I then examined the 








Figure 17: The first Kāi Tahu framing 
 (image created by Takiwai Russell-Camp, 2018) 
The naming of each point in the compass 
another very old canoe was ‘Te Waka-o-Raki,’ and it is now represented by stars 
in the sky.  The stars were partitioned out among various gods, and one of these 
sky divisions was Tautari-nui-o-Matariki (“the big department presided over 
by Matariki”).  When the Māoris desired to become sea-farers they sent back 
messengers to the old home in the sky to get instruction about navigation, the 
seasons and kindred subjects.  The stars Autahi, and its pointer Takurua, 
and Puaka and those under Matariki are in the east, while the Wero stars are in 
the west.  The latter stars gave the sailing directions, while the former denoted 
weather and seasons.  Wero-i-te-ninihi and Wero-i-te-kokoto are fixed stars, but 
Wero-i-te-aumaria only appears between the two formers occasionally (Beattie, 
1918, p. 154). 
The Uruao pūrākau mentioned above provided the stars that were used to name each 
point in the compass.  The top point was named Takurua.  Takurua is the pointer star for Autahi 
(Canopus), which is the second brightest star in our night sky and is also referred to as the star 
of the south, used as a guiding star by our ancestors for way-finding (Cowan, 1930).  Moving 
in a clockwise direction, the next point is the first of the wero stars, Wero te Ninihi, which 
according to Best (1924) is also a winter star.  The kōrero he collected said that the wero stars 
were used in the garments made by Tane to clothe Ranginui.  In the Uruao pūrākau, the stars 
are divided: the wero stars are located in the west, while the major stars, Puaka and Matariki, 
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lie in the east (Beattie, 1918).  The wero stars are part of the Takurua cluster known as Kahui 
Takurua (Kotahi Mano Kaika, n.d.) The third whare point was named Uruao, Alpha Centauri 
or the furthest pointer.  It is the name of the waka associated with the pūrākau and is the 
ancestral waka for Waitaha, who landed here before Kāi Tahu.  The fourth star is a second 
wero star, Wero-te-kokoto, and is also part of the Takurua cluster. 
As outlined in Beattie’s notes, the wero stars were used for sailing and are winter stars.  
As such, they were chosen to highlight the impact of weather on our health and well-being 
through the compass indicators, for example, being able to do activities in a location that has 
changeable weather. 
This research gave me an opportunity to explore our voyaging history and use it in the 
creation of the compass.  The following discussion will look at how the indicators in the 
compass evolved from the first version (figure 17), and the second version (figure 18) through 
to the compass used in the testing phase of the research (figure 24).   
Connectedness and interconnectedness 
In navigation, connectedness – both seen and unseen – is practised through 
relationships with people (whanaukataka), with the land, with the environment.  We also have 
relationships with tūpuna (ancestors) and atua.  The celestial relationships are the tools that the 
navigator and crew need to understand and complete a journey.  In addition to looking at other 
Māori health models, the theme of connectedness was identified very early on while 
researching navigation.  As a theme, connectedness was supported in all of the interviews with 
the navigators.  I will return to the star compass and how it works to connect the voyagers to 
both seen and unseen aspects of navigation, such as stars, birds and pūrākau.   
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The way-finding compass – star compass as a connector 
After the completion of the first kōrero with waka whānau from Puketeraki, and further 
research into Kāi Tahu identity contained within pūrākau, we looked at the names and our 
understanding of stars.  Armed with this knowledge and with a slight change to the compass, I 
undertook four interviews with the navigators.  One navigator was interviewed twice before he 
returned to Hawaiʻi.  During these interviews, we looked at the third version of Te Tautarinui 
o Matariki, and the Hawaiian and Māori star compasses.  The discussion and themes from these 














Figure 18: Version three of the compass 
The compass as a connector 
After the first interview, it was evident that connection is a core tikanga of way-finding 
navigation.  The first example given was the way the compass represents a bird (figure 5).  
Paishon (2018) explained that the compass moves like a bird; each house is a part of the bird, 
the wings, head and tail.  He said:  
The star compass is a Manu so the northern point is the head, the southern is the 
tail and the east west are the wings – you are always part of the Manu, therefore 
you are always connected to the compass, and the compass connects you to the 
sky, ocean, land, birds and the heavens (kōrero-a-waha, 2018).   
This understanding is applied to the waka – it is viewed as a manu that flies on top of 
the water.  This is useful when steering, as you point the head in the direction you want the 
waka to go.   
 The second example of connectedness in way-finding voyaging is the unseen 
connection that the navigator has, also known as instinct.  He explained that using the compass 
is instinctive, and that it keeps you feeling connected even if you can’t see.  For example, he 
says, “you are connected to the stars even if you can’t see them.  Your knowledge of where 
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they are in the sky is so deep that you know they are there” (Paishon, 2018, kōrero-a-waha).  
This is how you are able to continue to communicate with unseen aspects of navigation. 
While we were discussing the unseen connections in voyaging, we looked at the 
following example of how the reo and kainga houses in the compass work together:  
The reo whare connects you to home – they are the voices calling you back home, 
if the head and tail of the Manu are in reo then the wings and the head are in 
kainga (Paishon, kōrero-a-waha, 2018).   
 If you refer back to figure 5, you will see what he was explaining.  If the head of the 
manu in the middle of the compass is in the leo/reo house, then the tail of the manu is in the 
kainga.  This is also the direction the waka is travelling.  What he is saying is that there is a 
constant connection a-manawa (heart) and a-wairua (spirit) to home.   
Furthermore, Master Navigator Thatcher described the land crew, who are the whānau 
at home, thinking about and worrying about their loved ones on the high seas.  The 
interconnectedness between each whare strengthens the connection the navigator and the crew 
have with their journey to and from home.  The importance of maintaining that connection a- 
manawa, a-wairua, a-whakaaro is what keeps the navigator and crew focused.  Thatcher (2018) 
explained: 
The master navigators can do this without needing anything to fix on, they have 
that constant connection and that faith that they will end up where they need to 
be (kōrero-a-waha).    
The less experienced crew do often find something to fix on to build that connection.   
Uruao the star was the example given in the first interview, when Flack (2018, kōrero-a-waha) 
described using Uruao the pointer as a way to locate home.  It was the one southern star marker 
that he could see throughout his long sail from New Zealand to the Northern hemisphere and 
back.  That sense of connection was essential when such journeys can be difficult.  This was 
expressed aptly by Barclay-Kerr (2018, kōrero-a-waha) when he talked about having a kōrero 
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with the tūpuna.  He explained this as having an inner conversation, drawing upon all his 
experience and learning to problem-solve while voyaging.  He said, on a practical note, it gave 
him some solitude to work out how to manage any situation, giving him time to connect to all 
that mātauranga and sailing experience of his tūpuna.   
As said in chapter 2, this connection to the past and to past experiences is called entering 
the rakatira zone (Spiller et al, 2015) and translates effortlessly into health and well-being.  It 
is important for whānau to be able to connect to their experiences.  This knowledge and 
experience come from many places.  Pihama et al (2014) have researched trauma and how it is 
passed through whakapapa, as a way to explain the connection between our colonial history 
and our current health and well-being indicators.  If we agree with this idea, then we can also 
agree that the reverse can be true, that the solutions can also be found in whakapapa.  All things 
have a whakapapa (Russell, 2001; Camp, 2015; Prendergast-Tarena, 2008; Mead, 2016) and, 
therefore, looking at the whakapapa provides whānau with the tools they need.  Next, I will 
discuss celestial markers. 
Celestial markers as connectors 
In the star compass, each whare lies within the realm of star clusters and these are used 
for direction.  While direction was not a goal for the use of celestial markers in Te Tautarinui 
o Matariki, the atua used in the compass were there to encourage whānau to consciously think 
about the context and meaning that the pūrākau and associated knowledge from having that 
connection with atua could add to their health and well-being.   
Different atua have relevance to the various indicators in the compass, such as Takaroa, 
the atua of the ocean.  Whānau were encouraged to interact with the moana on a daily basis.  
Another example is the kōrero of Tawhirimatea, atua of the four winds, plucking his eyes out 
and his subsequent blindness.  This pūrākau explains why the wind can change direction.  We 
also learn from the pūrākau that the wind can change direction when the tide changes.  This 
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highlights the connection between Takaroa and Hina (the moon goddess) and the influence and 
interaction they have with the wind (Mataamua, 2017; Russell, 2001) because Hina controls 
the tide and the tide affects the wind.   
Researching these pūrākau and making these connections with the celestial markers 
increased the potential to strengthen whānau understanding of their environment.  Improving 
their connection to the environment, and to knowledge of te ao Māori, has the potential to 
improve their well-being (Durie, 2003).  MacDonald (2014) talks about the role of tā moko in 
healing.  For example, the kirihaehae is a tā moko administered when whānau want to mark 
the passing of a loved one.  The practice of haehae through cutting hair is also common.  
MacDonald (2018) further explains his role as a tā moko practitioner, of being the connector 
between Ruaumoko, the atua of moko, and the person receiving the gift.  Typically, everyone 
in the room at the time of the moko being administered is connected to Ruaumoko once he 
begins karakia, and everyone has a role in the healing process. 
I have discussed the ways in which the star compass is the tool that brings together two 
components of connectedness, which are mātauranga and tikanga from way-finding navigation 
and from te ao Māori.  I have also shown how these components were applied to the whānau 
health compass, and I talked about how the compass used the second component of 
connectedness, which is pūrākau.  The Uruao pūrākau was integral in framing the compass, so 
that it was easily identified as a Kāi Tahu model.  The next part of the compass creation focuses 
on the compass measures. 
The compass measures 
When examining Nainoa Thompson’s journey into navigation and how that led to this 
model being based on the star compass, a second learning or epiphany from that research was 
the use he and other navigators made of patterns.  The daily recording using the indicators 
(which are discussed following the discussion on the measures) has the potential to create a 
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rich source of data for whānau to learn and understand their patterns of health and well-being.  
The following discussion will look at the two measures applied to the compass to create data 
that whānau themselves could easily use and understand.  The measures are the maramataka 
(lunar calendar) and an Oraka Scale (well-being scale). 
The Maramataka 
 Maramataka are monthly calendars based on the phases of the moon.  The maramataka 
is also a component of connectedness.  The maramataka is an instrument passed down from 
our ancestors that provides signs and information that could be used to help find a fresh way 
of considering well-being.  Maramataka were in use throughout Polynesia and formed the basis 
of cultural life for society.  They were a marker of appropriate times for the onset or cessation 
of various activities.  Roberts, Weko and Clarke (2006) explain:  
Foremost among these was their ability to foretell appropriate and inappropriate 
times for food gathering such as the planting and harvesting of crops and the 
catching of fish.  This knowledge originally came from Eastern Polynesia to 
Aotearoa - New Zealand in the canoes of the ancestors, where it had to undergo 
adaptation to a southern hemisphere sky, seasons, and climate (p. 11). 
My interest in the use of the maramataka for this research came when I was trying to 
work out what indicators I could add to the compass for brain health.  In my early research, I 
had examined the relationship between Tangaroa and the brain.  That led me to the relationship 
between Tangaroa and Hina and the moon.  In my first interview with the Puke whānau, I 
mentioned this, and both Flack and Russell (2018) agreed that using our natural resources such 
as the maramataka is a good fit.  Flack (2018) said:  
using the tai ao for our well-being, it gets rid of the noise, when you are in town 
you don’t notice anything, it’s all just noise.  When you come here you are in 
tune with your environment, you feel better (kōrero-a-waha). 
We considered the impact of the maramataka on aspects of our hauora, such as sleep, 
energy and memory.  I also hope that this thesis will add to the current research into 
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maramataka (Heke, 2018; Solomon, kōrero-a-waha, 2019; Roberts et al, 2006; Carrington, 
1945; Best, 1928, 1899; Harris et al, 2013; Hikuroa, 2017; Best, 2005; Thatcher, kōrero-a-
waha, 2018; Tregear, 1893).  
 There has been a continued use of maramataka among iwi, hapū and whānau in 
Aotearoa and Te Waipounamu, and throughout Polynesia, in the contexts of fishing, gardening 
and voyaging.  As a result, the survival of practices and knowledge of various maramataka has 
made it simpler to learn about this mātauranga (Roberts et al, 2006; Carrington, 1945; Best, 
1928, 1899; Harris et al, 2013; Hikuroa, 2017).  Maramataka as a measure could provide an 
opportunity to examine cycles and patterns, and, as such, whānau were asked to find a 
maramataka, or were given access to various online maramataka.14  Throughout this research, 
whānau were encouraged to research the maramataka.   
While the maramataka and health is an emerging research area, the mātauranga on the 
maramataka in fishing and gardening has endured and within some whānau and hapū the 
knowledge and use of maramataka in other contexts, including voyaging, has remained.  The 
patterns observed over time have led to in-depth knowledge around when to fish and when not 
to, and the same knowledge has continued to be used in gardening (see table 1).    
A whānau who garden using the maramataka in Tauranga were interviewed.  They were 
asked if they thought the cycles of high and low energy, and the good and not so good days for 
fishing, sailing, wānaka and gardening, would also cross over to health and well-being.  They 
said that it would and that, while they did not use every phase, they noticed that they had energy 
 
 
14 Whānau were given a link to a Facebook page and website called “Maramataka: Living by the Māori 
Moon”, as they produce an annual maramataka that has an easy-to-follow wall planner.  They were also 
given the Hina app or they were encouraged to look for their own.  They also used the moon app and 
were all sent the Kāi Tahu Maramataka if they wanted to attempt to change the cycle’s names.  The 
examples are in table 1 in the connectedness chapter, p. 42-44. 
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during the full moon, and that their energy was cyclical.  They said: 
You see it in the plants, during the full moon there is extra light, and you can see 
that the plants grow more in that time.  You see the energy in the animals too, 
they sleep less, it’s hard to sleep with all that light (The whānau gardeners, 2018, 
kōrero-a-waha). 
In his interview, Thatcher (2018) said, “The tides are fuller during the full moon, and 
you get your spring tides, when you get a perigee moon you get your king tides” (kōrero-a-
waha). Bragg (2018) talked about how he notices the impact of the moon when he goes to the 
Tītī Islands, as he is away from city lights and the birds respond to nature.  He said, “You notice 
the manu coming out of the burrows during the full moon, it’s the light” (kōrero-a-waha).  
Russell (2018) talks about the full moon in winter; this is a time she likes to frost fish.   She 
said: 
You know it’s thrilling, you can only get the fish when it’s frosty, the tide is right 
and on a full moon, you see they are deep sea fish and get attracted to the light 
of the moon, it makes them rise to the surface and they drown, and wash up. You 
have to beat the birds to get them, that’s why I would make you fish at all hours 
of the night (kōrero-a-waha). 
As these quotes highlight, there are times during the entire cycle when activities should 
and shouldn’t happen.  It provides clues on how to read the environment, just as the stars do, 
and it allows us to predict certain things.  For example, it predicts the coming month’s weather:  
Poua said that whatever the weather does on the full moon, that will be the 
pattern for the next cycle (Russell, kōrero-a-waha, 2018).   
This whānau information was passed on because of fishing and the knowledge my 
grandfather needed to be successful as a fisherman.  He started fishing at a time when they 
didn’t have technology such as Global Positioning Systems (GPS) and fish finders, and so they 
relied on traditional tools such as the stars and the moon and the associated cultural narratives.  
Useful data can be found in the names and pūrākau associated with the phases themselves, 
again showing that pūrākau helped our tūpuna communicate with their environment and they 
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still provide the knowledge we need to do that.  The various pūrākau about the phase Whiro, 
whether about Whiro as the atua of chaos sourced in Mataamua (2017) or the various accounts 
of Hina going to refresh the Puna Waiora o Tane (Best,1899; Thatcher, kōrero-a-waha, 2018; 
Tregear, 1893; Carrington, 1945; Roberts et al, 2006; Best, 1928, 1899; Harris et al, 2013; 
Hikuroa, 2017) is one example that we have found in this research. 
The idea of the maramataka as a measure in the use of Te Tautarinui o Matariki was to 
look for patterns and cycles and to see what impact the maramataka had on whānau health and 
well-being.  As highlighted in chapter 2, all aspects of Māori life were lived according to the 
maramataka, and the aim was to gather data on how that connection could be beneficial.  Using 
the maramataka created a further connection for whānau to matauraka and pūrākau, and the 
practices of their tūpuna, and this is how it works as a component of the aka matua, 
connectedness.  The second measure of the compass is the Oraka Scale.  
The Oraka Scale 
The second measure for this compass is an Oraka Scale, based on the mauriometer 
(2006) created by Morgan.  One example of the use of the mauriometer was in response to a 
natural disaster in the marine environment.  In 2011 an oil tanker named the Rena caused a 
massive oil spill in the Tauranga Moana region; in response, Morgan applied the mauriometer 
to restore the pre-Rena mauri of the environment.  This Māori measure uses all the factors 
discussed through this thesis in relation to kaitiakitaka and a Māori understanding of the 
environment.  While it can be argued that the mauri of the environment can’t be easily 
measured, it can be countered that, in addition to current measures of a healthy environment, 
measures such as the mauriometer are needed to include all aspects important to Māori for a 
balanced and restored marine environment (Hikuroa, 2017; Morgan, 2006; Henare & Robust, 
2011).  Fa’aui and Morgan (2014) talk about mauri restoration as: 
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The stated goal of mauri restoration is significant as this positions the 
environmental recovery in conceptual terms aligned to the aspirations of the 
indigenous peoples of the affected area.  The reference to mauri facilitates the 
recognition of important meta-physical considerations not otherwise included in 
conventional impact assessment and monitoring (Fa’aui & Morgan, 2014, p. 3).    
The identified benefit of using the mauriometer was that it allowed hapū to contribute 
their mātauranga to the restoration of the environment and provided a platform to end the 
exclusion of mātauranga Māori from decision-making (Fa’aui & Morgan, 2014; Morgan, 2006, 
2008).    
The mauriometer is a decision-making model that specifically looks to combine 
mātauranga Māori and western science into a tool that seeks to best restore the environment 
(Fa’aui & Morgan, 2014; Morgan, 2006, 2008).  This “best of both worlds” notion is at the 
core of the desire for improved whānau health and well-being; on this basis, a scale was created 
for whānau to measure the indicators (Manuela & Sibley, 2013).   Unlike the mauriometer, 
there is no neutral point.  Rather, the scale starts in the middle and allows for whānau to move 
towards enhanced or diminished well-being points.  The theoretical basis for this research is to 
move away from a binary model of health (Kelly & Sewell, 1988; Camp, 2009).  While having 
two end points, the overarching goal of the scale and this research is to move whānau and the 
indicators towards enhancement.  All of the participants in phase 1 agreed that a simple Oraka 
Scale based on the mauriometer would work well.  That said, some days whānau well-being 
will be more diminished and the idea was to see if it is part of a cycle, or if an indicator is 
moving in a diminishing direction and therefore needs intervention to stop it if possible.  The 
scale was designed to be simple to provide whānau with a fast way to see patterns in the 
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Figure 21: The whānau whare added to the compass 
The whare 
While we were looking at the original star compass in the first interview with the Puke 
whānau, we had a discussion about the star compass having seven houses in each whare.  These 
work as they are repeating houses that move according to the direction the waka is sailing.  I 
knew that this could not be replicated, and I said that I had decided on five indicators in each 
whare.  I asked for their thoughts as I was worried that this could be taxing for whānau.  Russell 
(2018) said: 
Yes 20 indicators are a lot, but you need that many to get the information you 
need.  Also, it become difficult to decide what isn’t worth measuring. 
 In addition to the fifteen daily indicators, the whānau whare was designed to be filled 
out once a week.  However, the whānau whare was added after a discussion with my 
supervisors.  After the first phase 1 interview with the Puke whānau, we had struggled to 
populate the whare that was created to try to capture participation in te ao Māori.  While we 
didn’t populate it beyond my first attempt in figure 17 it was a useful discussion as it led to the 
kōrero on our identity as Kāi Tahu, which led to the pūrākau of Uruao and the compass framing.  
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As outlined below, it was my primary supervisor Associate Professor Anne Jackson who 
suggested changing the participation whare to a whānau whare.  All of the indicators were 
shown to each participant in phase 1 interviews, but the discussions focused on other aspects 
of the compass as discussed in the first part of this chapter.  I did research on the ideas for the 
various indicators and it made sense to add it in this chapter to show how the model developed 
rather than in chapter 2 or 3. 
The whānau whare 
The whānau whare, replaced the participation in te ao Māori whare.  This change was 
based on feedback during the first interviews and a discussion with my supervisors.  It was 
difficult to choose indicators that would capture the range of activities whānau do in te ao 
Māori.  My primary supervisor Anne-Marie Jackson suggested that it was better to “clean your 
own back yard first” (Jackson, kōrero-a-waha, 2018).  Following this discussion, I studied the 
whānau capacity building model by Durie (2006).  Building on his work, the following 
indicators were put into the whānau whare: manaakitaka, (caring for each other), honoka 
(connectedness), whānau tikanga, whakapumau whānau (replenishing time for whānau), and 
whānau whanui (community activities).   
Manaakitaka 
I will begin with manaakitaka.  In the whānau capacity model (Durie, 2003), this is the 
capacity to care.  Manaaki is a core tikanga in te ao Māori, and is translated as showing respect 
and kindness, and to entertain (Williams, 1975, p. 172).  Building on the concept of manaaki 
as a core function for whānau and as a means to improve well-being is central to this whānau 
health compass.  By expressing manaaki, and having the means to do so, whānau self-enable 
those in their unit to live and build their capacity to improve their health and well-being.  The 
aim of this indicator was to explore whether whānau experienced manaaki and whether they 
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were in a position to extend manaaki towards others.  Related to manaaki is connectedness, 
and this was the second indicator.   
Connectedness 
As the aka matua of the thesis, and a core aim of the compass, connectedness among 
the whānau was an obvious indicator to include.  Many whānau are separated by distance, and 
so whānau were encouraged to look at all the tools they use to connect with each other.  An 
example for my whānau is that we get together every weekend, and the benefits are numerous.  
My brother and his children live in Japan, and so my mother uses FaceTime to talk them every 
week.  This is essential to her happiness and her well-being.   
Whānau tikanga 
The next indicator in the whānau whare is whānau tikanga.  There is a whakataukī, he 
waka eke noa.  This whakataukī came from a time when whole communities contributed to the 
building of waka.  It is now expressed as “all in the waka together”.  No matter the translation, 
the idea is that for whānau to thrive, they need to be connected, to experience manaaki and to 
live according to their own tikanga.  As children grow and during times of busyness, it is 
important for whānau hold onto their values and check they are working for the whole.   
Within Te Tautarinui o Matariki, the concept of Durie’s (2006) whakapumau tikanga 
was expanded on and became two indicators in the whānau whare.  Whānau tikanga was one 
indicator where whānau were encouraged to think about their collective tikanga and discuss 
whether they felt as a whānau that they were living according to tikanga and the impact on their 
collective well-being.  For example, taking the time to sit together for a family meal or 
attending church together.  By exploring tikanga within the whānau, they could test whether 
the tikanga are fit for purpose.  For children, bedtime is a tikanga that changes as they age.  
Once they become teenagers, the whānau may remove this rule and through doing so teach 
independence and self-regulation.  The second indicator that stemmed from Durie’s (2006) 
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capacity of whakapumau tikanga was the idea of pūmau as the tools that whānau use to promote 
a sense of wellness within the whānau.   
Whakapumau whānau 
Whakapumau means establishing, firming up, durability, persistence, validation, 
confirm, ratify and enact (Williams, 1975).  Initially, the idea for this indicator was to measure 
how whānau spent time together to strengthen as a unit.  As discussions with people about the 
indicators continued, the indicator looked at the tools that whānau used to replenish as a 
whānau.   
Whānau whanui 
The final indicator was whānau whanui.  This indicator captured the community 
activities whānau participated in, and measured their impact on the whānau.  Durie (2003) 
states that participation in te ao Māori is important for our well-being, and this was an 
opportunity to measure that.  It was also an opportunity to look at how whānau use their energy 
and work out how to put their energy into the right places.  For example, while writing this 
PhD, I stopped attending all my meetings and found I had more energy to concentrate on the 
thesis.  Jackson calls this ‘sorting your rocks” (kōrero-a-waha, 2018).  The indicator whānau 
whānui (extending the whānau) builds on the notion of whakawhanaungatanga as it encourages 
whānau to look at how they participate as a whānau in activities outside of the whānau, such 
as the community, hapū and within te ao Māori institutions.  The next whare that I will outline 
is general well-being, the hauora whare. 
The hauora whare 
Next, I will outline the five indicators within the hauora whare.  These are sleep, 
activity, kai (eating), pūtea (resources) and aches, pain and stiffness (APS).  There is a lot of 
research on what a person needs to focus on to be well.  I had to decide on five indicators that 
would help get a sense of well-being.  After conversations with colleagues and whānau I 
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decided on the five indicators listed above.  Research shows we need a good night’s sleep, 
good diet and physical activity, and people agreed this would be worth including.  As I outlined 
in chapter 1, I left my job to complete this PhD and as a result our household income reduced 
by a significant amount.  It was making me feel stressed, and I asked other people if they 
worried a lot about making ends meet.  Many did, and so pūtea was added.  Finally, I often had 
conversations with my friends about getting older and being able to injure myself getting out 
of bed.  My mother has back pain and I wondered if it is useful to measure an ageing body and 
see if you could see a trajectory.  My middle-aged friends and whānau agreed this was a good 
idea.  And so I set about researching these indicators. 
Sleep 
The general health and well-being indicators in the whānau health compass were chosen 
because research shows clear links between them and improved well-being.  Some of the topics 
explored include quantity and quality of sleep and the impact of sleep on well-being, disease 
control and quality of life (Pilcher, Ginter, & Sadowski, 1997; Brown, Buboltz & Soper, 2002; 
Gupta, Mueller, Chan, & Meininger, 2002; Middelkoop, Smilde-van den Doel, Neven, 
Kamphuisen, & Springer, 1996).  Studies such as that by  Steptoe, O'Donnell, Marmot and 
Wardle (2008) “suggest that both positive affect and well-being are directly associated with 
good sleep and may buffer the impact of psychosocial risk factors.  The relationships are likely 
to be bidirectional, with disturbed sleep engendering lower positive affect and 
reduced psychological well-being, and positive psychological states promoting better sleep” 
(p. 409).  We know that poor sleep and sleep quality leads to poor health outcomes (Howell, 
Digdon, Buro, & Sheptycki, 2008; Friedman, 2011).  And thus, sleep was an essential indicator 
to use for daily recording so that whānau could record and see the quality of their sleep and the 
impact of their sleep on other indicators, and identify their sleep cycles.    
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Due to a desire to create an intergenerational model, most but not all of the indicators 
were aimed at all age groups.  We know that sleep is just as important for the youngest whānau 
members, in fact one could argue more so than for the older generation, and we know that sleep 
for babies, toddlers and young children has a direct impact on the entire whānau.  As a 
consequence, infant sleep and well-being was also explored (Ministry of Health, 2018).  
Current health statistics are stark for Māori and Pacific children where they experience 
significant health disparities when compared to non-Māori, non-Pacific (NMNP) children in 
New Zealand (Ministry of Health, 2018).  Sleep is a behaviour that has relevance to the need 
for accelerated progress in achieving healthy weight, ensuring successful learning, and creating 
foundations for mental well-being.  Observational research tells us that obtaining sufficient 
sleep increases the chances of a healthy body weight in children (Fatima, Doi & Manum, 2015; 
Miller, Kruisbrink, Wallace & Cappuccio, 2018).  It also improves memory, language, 
executive function, and overall cognitive development in typically developing infants and 
young children (Tham, Schneider & Broekman, 2017).  Creating good sleep patterns in infancy 
is critical for establishing bonding/attachment with parents and reducing maternal depression 
(Blunden, Thompson & Dawson, 2016; Newland, Parade, Dickstein & Seifer, 2016).  The 
compass provides an opportunity to record the sleep and impact of sleep for the mokopuna and 
tamariki in each whānau.    
Activity 
Like sleep, there are well-documented studies on the link between activity and 
improved well-being.  Fox (1999) discusses “the use of physical activity as a means of 
upgrading life quality through enhanced self-esteem, improved mood states, reduced state and 
trait anxiety, resilience to stress, or improved sleep” (p. 411).  The aim of using activity as an 
indicator rather than exercise was to use the concept in the field of occupational therapy 
(Ulfseth, Josephsson & Alsaker, 2015; Hasselkus, 2006).  This notion includes exercise but it 
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also includes other activities that can support well-being, such as gardening.  Gardening is a 
physical activity but is not exercise.  Often, we don’t think of activities that occupy our time 
and give us meaning until those activities are threatened, usually through injury or disability, 
and we then place value on them (Hasselkus, 2006). An example is when a person suffers a 
back injury and can no longer garden (Hasselkus, 2006; Garatachea et al, 2009; Fox, 1999).  
The intention was to be as inclusive of each whānau and their members as possible and as non-
prescriptive as possible.     
Kai 
The intention of the kai indicator was to get whānau to think broadly about what they 
ate over the course of the day and to measure it using the Oraka Scale.  Research shows that 
there is a direct link between diet and well-being (Bisogni, Jastran, Seligson & Thompson, 
2012; Niva, 2007; Bacon et al, 2002; McNaughton et al, 2012; Bramley, Riddell, Crengle, 
Curtis, Harwood, Nehua & Reid, 2004) and between diet and reduced incidence of non-
communicable disease.  Getting whānau to take an overview approach meant that the recording 
was quick and less prescriptive.  This meant whānau were less likely to dwell on the negatives 
and instead to gain an understanding of the underlying patterns of their eating.    
Pūtea 
Pūtea is often understood in terms of money.  According to the online Māori dictionary, 
it is translated as “fund, finance, bank account, sum of money” (Māoridictionary.co.nz).  This 
is similar to other Māori dictionaries such as Williams (1975).  The intention was to take a 
wider understanding than simply money, and encourage whānau to look at pūtea as the 
resources they need to get by, which can include money, food or transport.  They were asked 
not to measure their resources but rather to look at their stress levels due to worrying about 
resources.  There is a plethora of research showing the link between poverty and diminished 
health and well-being, especially for Māori in New Zealand (Waitangi Tribunal, 2019; Robson 
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& Harris, 2007; Robson, Cormack & Cram, 2000; Pihama, Reynolds et al, 2014).  This 
indicator built on Durie’s (2006) paper, where he discusses the need for whānau to have the 
capacity to plan for the future and develop the ability to grow the estate.    
Aches, pain, stiffness (APS) 
The last indicator included was aimed at the middle-aged and older members of the 
whānau.  This involved getting them to build a baseline and look at patterns relating to aches 
and pains and their flexibility, given known links between injury prevention and flexibility and 
between quality of life and pain (Howell, Digdon, Buro & Sheptycki, 2008; Reis et al, 2000).  
Individually, each indicator allows for whānau to obtain rich data, but each indicator also has 
a relationship with and an impact on the others.  It was hoped they could get some useful 
information by looking at relationships between indicators.    
The wairua whare 
The other health-related whare had the following indicators: memory, mood, energy, 
and meditation.  After discussions with whānau and navigators, reo was added as another 
indicator that would improve wairua and brain health.  Wairua is the general theme in this 
whare.  There are Māori models of health (Durie, 1985, 2000; Elder, 2015) where wairua is 
incorporated, and this is no exception.  The idea is to look at and measure aspects of well-being 
grounded in a Māori world view.  It is brain health and wairua that bring the indicators in this 
whare into a set that address and improve those outcomes.  Other indicators were considered, 
such as karakia.  However, the reo indicator allowed for any activity that included speaking, 
such as karakia and waiata, to be linked to good brain health and development (Bak, Nissan, 
Allerhand & Deary, 2014; Buialstok, 2011; Bialstok, Criak & Freedman, 2007; Thulborn, 
Carpenter & Just, 1999; White & Rewi, 2014). 
 
 167 
Memory, mood and energy 
Memory was used as an indicator to obtain baseline data and look at patterns over time 
for the older members of the whānau.  Some of the whānau who were part of the testing of this 
whānau health compass were concerned about forgetfulness and brain issues like dementia.  In 
fact, at least two participants were adamant they had dementia or that they would get it in the 
near future: 
I know I have dementia, I am really forgetful, I’m positive I have it (Russell, 
kōrero-a-waha, 2018)  
And Flack said of one whānau member: 
[.  ] has a sibling who has dementia, and [.  ] is certain that they are going to get 
dementia, adamant 
and so, it was decided to measure their memory and give them some peace of mind or find out 
one way or another. 
Collectively, it was decided to measure and track people’s mood.  While a baseline was 
not the goal with this indicator, it is one that had the potential to improve as the other indicators 
moved towards Oraka enhancing.  Mood was also an indicator that showed how the 
maramataka worked as a measure, and it is the same for energy.  As I previously discussed, 
there are different energies, moods and cycles during different phases of the maramataka.  
Thus, the aim of this indicator was to see relationships between energies, moods and cycles of 
the maramataka and people’s energies, moods and cycles.  Energy was chosen partly to look 
at the impact of the maramataka cycle on energy, but it is also a useful indicator in that it relates 
to how well whānau can do an activity or not.  The interaction between indicators creates a 
bigger picture for whānau. 
Reo 
There is an increasing amount of research showing the link between being bilingual and 
having improved outcomes, better brain health and living longer (Bak, Nissan, Allerhand & 
 
 168 
Deary, 2014; Buialstok, 2011; Bialstok, Criak & Freedman, 2007; Thulborn et al,1999).  Having 
reo as an indicator was intended to capture related activities that help with memory, such as 
singing and karakia.  In addition, research into the link between knowing te reo Māori and 
improved well-being and a stronger identity (Durie, 2006; White & Rewi, 2014; Robson, 
Cormack & Cram, 2000; Pihama et al, 2001; Anderson, Cringle et al, 2006; Houkamau & 
Sibley, 2010) is part of the reason for encouraging whānau to explore their te reo Māori use.  I 
chose to have te reo as an indicator because it seemed like the logical place to look for 
intergenerational transmission, and the appropriate place to locate health transmission.  I hoped 
that through regular discussions about health and well-being while using the compass, strategies 
would be used and passed on through the whānau.  And while this has yet to be realised, it is 
something that can be explored in any future research involving Te Tautarinui o Matariki.   
Meditation 
Whānau were not asked to measure this indicator, but were asked to look at any 
activities they did, such as karakia or mindfulness, and whether doing so made them feel better.  
Like the reo indicator, it was there as a prompt to encourage some healthy behaviours.  
Meditation and associated activities contribute to improvements in well-being, especially in 
areas such as mental health and education (Howell, Digdon, Buro & Sheptycki, 2008; Rewi, 
2012).  This is also the case in way-finding.  As Spiller et al (2015) highlight, way-finding 
utilises mindfulness as a tool to quiet the mind through techniques such as meditation, and by 
looking towards the knowledge and wisdom of the matauraka learned and passed down through 
countless generations. 
The tai ao whare 
The tai ao whare and the indicators in it were based on several factors.  The first was 
the link between health and well-being and the natural world (Marsden, 2003).  The second 
was connectedness and communicating with spaces, and the third was the desire to build a 
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sense of kaitiakitaka and utu (reciprocity) with te tai ao.  All of these ideas are related and all 
are needed to form centeredness and connectedness, which as Marsden (2003) and others 
(Durie, 2006; Russell, 2001; Heke, 2005; Raureti & Camp, 2019) argue is fundamental to well-
being for Māori.  By building a sense of kaitiakitaka, we form a connection to the areas of 
whānau interaction and create a sense of familiarity, noticing changes and their impact on those 
areas, including their health and well-being.  It is not possible for all to be kaitiaki of the spaces 
as that requires input into the management of those spaces (Jackson et al, 2017; Russell, 2001; 
Carter, 2014; Rewi & Duncan, 2018). 
The chosen indicators of the moon, stars, tide, weather and tūmomo wai (types of water) 
were all chosen because of their link to navigation and to the environment at Karitāne, the 
chosen papakainga and location for this thesis.  Karitāne is a rural location in Otago, New 
Zealand.  It has a beach, an awa, and because it is rural the visibility of the night sky lends itself 
to some magnificent star gazing.  The awa is used daily by the waka club, Hauteruruku and the 
health of the river is essential to the club and its members’ well-being.  The moon was used as 
an indicator, as a prompt to record the maramataka phases daily and to encourage, when 
possible, whānau to look at the moon in the night sky and learn how it moves.  To communicate 
with the spaces through the stories our tūpuna had about them requires one to also look and 
learn about those spaces.  The routine of daily recording over a long period of time would 
strengthen knowledge and understanding as well as the connection to well-being, thus being 
able to read and communicate with the moon (Carter, 2015; Russell, 2001).  We know that it 
is dangerous to go swimming without being able to read the waterway (Raureti, 2019).  We 
encourage regular interaction with the ocean, with the awa and with their local body of water, 
with the aim of building a better understanding, a connection and a sense of duty to those spaces 




The weather is an indicator.  In Dunedin the weather is very changeable 
(weatherandclimate.com, n.d), and it impacts on outdoor activities, people’s mood and the 
environment.  By recording the weather, whānau were able to look at the link between their 
well-being indicators and the weather, again building a picture.  Weather is a significant aspect 
of our environment.  As the pūrākau about Tawhirimatea highlights, weather and understanding 
the weather is a normal part of daily life.  Certain activities such as fishing both inshore and 
offshore are affected by the weather, and weather such as the wind is linked with the ocean.  
The indicators in the tai ao whare are all related, and all reflect our environment.  It is hoped 
that if the compass could be digitised and easy to use, whānau would record over a long period 
of time, seeing the differences in seasons.    
Stars 
  There is a lot of matauraka about the stars and being able to connect to them, and the 
pūrākau strengthen the connection to our ancestors, to contexts such as way-finding voyaging, 
to astronomy, and to our place in the world and the universe.  In addition, as Mataamua (2017) 
points out, the knowledge of our well-being resides in the stars: “It is within both Rehua and 
Matariki that the knowledge of well-being and medicine exists, and both have the power to 
heal.  Together, Rehua and Matariki produced the other stars in the cluster, each with its own 
unique purpose and meaning” (Mataamua, 2017, p. 26).    
Balancing the compass through the stars 
The last change to the compass before it was given to whānau to test was adding 
balance.  This was based on the conversation with and advice from the third navigator Jack 
Thatcher in 2018.  He suggested that the waka acts as a bird while sailing and said that when 
you examine all the compasses used, they either have a bird, or in some instances a waka, in 
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the middle to guide the compass.  The navigators also thought it was an important aspect that 
this compass needed, and so Uruao was moved from the bottom point of the compass to the 
middle.  This still allowed the stars to be used from the original kōrero, but it provided an 
opportunity to make a further link to navigation.  Rehua (which was originally a celestial 
marker) was put into the bottom point of the compass (where Uruao was) after a lesson on how 
the stars rise and set across the night sky.  Because Rehua rises with the wero stars when 









Figure 22: Night sky drawn by Thatcher  
Conclusion 
 This chapter has summarised the creation of and various iterations of Te Tautarinui o 
Matariki.  The discussion included how the compass builds on other Māori models of health, 
especially that of Mason Durie’s (2006) whānau capacity building paper.  It outlined how the 
components of the aka matua, connectedness (whakapapa, pūrākau, way-finding, te 
maramataka and tikanga) were incorporated into the model.  The matauraka from way-finding 
voyaging – connectedness, including both the seen and unseen connections, and the star 
compass as a connector – were applied to a health and well-being context through the creation 
of a compass following discussions with whānau and master navigators.  Pūrākau were used in 
the evolution of the compass versions.  The indicators and each compass were outlined and 
described.  The two measures, the maramataka (which is a component of connectedness) and 
the Oraka Scale, were introduced.  Finally, all of these discussions were underpinned by 
 
 173 
tikanga, which is the fifth component of the aka matua.  This chapter brought together the 
research and the interviews with experts to refine the model, which was the tool created to 
answer the research question, “can the underpinning tikanga and mātauranga from way-finding 
voyaging be transferred into a whānau health context?”.  The following chapter will outline the 




Chapter 6: Whānau interviews 
 
Figure 23: The compass used by whānau 
Central to the way-finding approach is seeing what is really going on – 
discerning the detail and seeing the whole.  The way finder has a deep 
understanding of themselves, their crew, their waka and their environment 
(Spiller et al, 2015, p. 3). 
The above epigraph epitomises the intention for the use of Te Tautarinui, the whānau 
health compass.  This chapter focuses on the interviews with whānau who tested the compass.  
The aim of this data collection was to answer the second half of the research question, which 
was “can the underpinning matauraka and tikanga from way-finding voyaging transfer into a 
whānau health context?”  In addition to testing whether the model was successful in 
transferring the way-finding knowledge for whānau, the second aim of the data collection was 
to test whether the model would provide whānau with the detail to gain a better understanding 
of their individual and collective health and well-being.   
The inductive themes from the interviews 
There were 19 inductive themes that emerged from the interviews; these are presented 
by each whare in the whānau health compass.  It was difficult to explore the themes in a logical 
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manner, and I recognise that there is a lot of overlap of themes across the whare.  This is 
because each whare is interconnected and I used the model as a way to understand the data, as 
well as the model itself.  This is how I deductively analysed the data; I applied the model to 
the data – it was a to-ing and fro-ing that went on to find the emergent themes, and then I 
grouped these according to the compass.  All of the themes contained strong links to the fifth 
component of connectedness, which is tikanga. 
I will start with the fourth whare in the compass, the whānau whare; the themes related 
to that were connectedness and a greater sense of connectedness.  Next, I will outline the tai ao 
whare.  The first theme was water, including water and well-being, water-based activities, 
water-related activities, water to prepare and cleanse, and improving connection to water.  The 
maramataka was the second theme in the tai ao whare.  In the wairua whare, the themes were 
karakia, including guided karakia, and the impact of outside influences on energy.  The themes 
related to the hauora whare were kai, including coffee, and wā or time.  The last section in this 
chapter outlines the feedback and suggestions from whānau on what worked well and what 
could be improved.   
The whānau whare – Rehua to Wero-te-kokoto 
Connectedness 
Connectedness and a feeling of being connected were evident in all of the interviews.  
The subthemes that emerged were connection from activity, connectedness to the maramataka, 
and a greater sense of connectedness related to feeling more connected as a whānau, the 
compass giving voice to members of the whānau and strengthening connections. 
In addition to a connection to the world, whānau talked about a greater sense of 
connection each other; this was facilitated through the use of the model and the conversations 
that took place while filling out diaries.  The parents in the whānau, especially the mothers, 
said they got a better sense of knowing how the whānau are doing.  One mum stated: 
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I noticed the diversity of experience in our family, our patterns of difference.  I 
had just assumed if they hadn’t said anything, everyone was feeling the same as 
I was feeling, which was silly when you said it aloud (Whānau 2, kōrero-a-waha, 
2019).   
A feeling shared by Whānau 1 and 3 was that the model gave them voice. Whānau 1 
said, “and I suppose I was really looking for something that would give my kids some voice 
but also my husband because we’ve been together for twenty-three years and we sometimes 
think that we know what’s going on when really we don’t so as a tool for hearing each other it 
was really great” (Whānau 1 kōrero-a-waha, 2019).  Whānau 3 also mentioned this sense of 
knowing what is going on with the whānau: 
I could look at that at the end and go oh I didn’t know that my husband slept 
poorly and I didn’t know that what my daughter noted around activity was 
shopping did you do any activity today? hell nah says v or that she had sore legs 
so there’s all that growing that they are doing so they’re sore particularly their 
legs and things and I don’t always know that and they can be grumpy and I just 
think they’re being horrible kids so as a way of communicating like actually we 
are all individuals and we do all experience things really differently (Whānau 3, 
kōrero-a-waha, 2019). 
Whānau 2 said that they felt less connected when they were not using the model.  They 
discussed the benefit of taking the time to sit down as a whānau, to check in with each other 
on their day, and discuss the impact of the day upon their oraka and fill out the diary.  Whānau 
2 said, “For us the model allowed us to build whānau time” (Whānau 2, kōrero-a-waha, 2019).  
As these examples highlight, improving communication strengthened their sense of 
connectedness.  Whānau 2 also said that the tool allowed to them to understand one child better, 
and as a result they became closer:  
especially [.  ], but then I find them more connected to this model than all of 
them.  She’s straight away filling out her diary, could identify how she was 
feeling, honestly, and it actually made our relationship really good, because she 
was going to school talking about this and feeling knowledgeable and talking 
about the moon, and how they are all a part of this thing, and in it I don’t know 
it was enhancing for her I think cause she still asks about it.  And she probably, 
she liked filling in the diary altogether as a family (Whānau 2, kōrero-a-waha, 
2019). 
 This was echoed by Whānau 1, who said: 
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for me that’s been a good outcome of doing this has definitely been the 
conversations that I’ve had with people about, and having a vehicle through 
which to have the conversation, and to be able to show people something that’s 
new thing, and interesting and a visual thing, I find having something visual is a 
good way to having assistance for me to communicate things with people 
(Whānau 1, kōrero-a-waha, 2019). 
One participant from Whānau 5, who travels and whose whānau are spread throughout 
the country, made an effort to spend as much time with the whānau as possible during his 
travels: “I travel a lot, and this has made me make a big effort to connect with my whānau.  As 
we only have one parent left, we have taken the time to connect in a positive way.  We are all 
having quality time as a whānau, and this improves our collective well-being” (Whānau 5, 
kōrero-a-waha, 2019).   
Whānau discussed how using the compass strengthened their sense of connection with 
each other and, notably, how using the compass gave a tool to have a voice.  Whether it was 
feeling validated or being a vehicle to see issues such as growing pains, as the quotes highlight, 
there was a greater sense of connectedness; the compass was a tool to encourage and improve 
communication.  This sense of connectedness wasn’t in the research on connectedness.  Next, 
I will outline the tai ao whare and its themes, beginning with connection to the environment. 
The tai ao whare – Takurua to Wero-te-ninihi 
Connection to the environment 
The environment is essential to our well-being, and therefore our interaction with the 
environment and understanding our impact on it is important.  For example, according to Mager 
and Frantz (2004) and Hinds and Sparks (2008), environmental sustainability is in part about 
human choice and action.  Our connection or feeling of connectedness to nature is key to how 
we interact with it.  One example that is a part of the history that shaped New Zealand is how 
people view land.  For many, land is seen as a commodity, and as such they seek to gain as 
much from the land as possible (Mager & Frantz, 2004; Hinds & Sparks, 2008).  The alternative 
view in the case of New Zealand is the indigenous view, where we see ourselves as part of that 
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landscape, and where we personify that landscape in order to connect and communicate with 
it (Russell, 2001).    Research shows that the more we connect with our environment, the more 
we become willing to care for it.  Connectedness to nature is defined by Shultz (2002) as the 
“extent to which an individual includes nature within his/her cognitive representation of self” 
(p. 67).  All studies consulted (Mager & Frantz, 2004; Hinds & Sparks, 2008; Shultz 2002; 
Russell, 2001; Mead, 2016; Marsden, 2003) agree that exposure to the natural environment 
improves the connection to it and as a result the desire to look after that environment.  A 
connection to environment is linked to better well-being and a stronger sense of identity. 
One whare in the compass was dedicated to the natural world; for all whānau, recording 
activities on a daily basis was a tool that assisted them with looking at their relationship with 
the environment.  The maramataka is also a part of the natural world and is one of the measures 
used in the compass.  It was hoped that through daily or at least regular interaction with the 
environment and monitoring of aspects of it such as waterways, whānau would start to notice 
the patterns and the changes with the spaces.  According to Raureti (2018), knowing and 
understanding the environment makes it safer, and that is why it is relevant to water safety – 
we can prevent further harm by having that relationship with water, land and the environment.   
When asked about their interaction with the environment, Whānau 9 said:  
most days I was interacting with the environment, I noticed that my mood was 
influenced by that.  I’d be generally quick to reboot.  I think having the 
environmental stuff, and the ocean right outside the window, being able to spend 
lots of time in the environment helps (Whānau 9, kōrero-a-waha, 2019).  
Whānau 1 reported a greater sense of connection, saying: 
the model had us make a connection with the “outside world” which was a big 
gain for us, as our girls have aged, we have undertaken less activity and so this 
allowed us to reconnect with nature, stars and the moon – and that there is a 
universe out there (Whānau 1, kōrero-a-waha, 2019).   
This was also true of Whānau 3, who said:  
It really did make us think each day well we haven’t been outside for 3 days and 
what can we do that’s actually out there so this summer we’ve been at the beach 
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heaps we’ve been going to parks and stuff for walks we’ve been using our local 
park we’ve been outside looking at the stars and the moon lots of stuff we 
wouldn’t have done if it hadn’t had this reminder every day, and also that 
connection with the outside world really bringing that to the forefront of our lives 
again cause when they were little we would always be you know in the garden 
or cruising around going to the beach and stuff but again as they’ve got older a 
lot of that has become a lot more sedentary a lot more sitting on the couch 
watching tele together and that’s fine (Whānau 3, kōrero-a-waha, 2019). 
 Whānau 5 also said that the model strengthened their thinking about identity and 
connection to place: 
just looking at some of the things we were doing around identity and the 
connection with the land, and you see those really strong markers from an 
indigenous health perspective in the environment (Whānau 5, kōrero-a-waha, 
2019). 
The whānau experiences of connection to the natural world are consistent with the 
literature researched (Lamblin, Murawski, Whittle & Fornito, 2017; Birmingham & Holt-
Lunstad, 2018; Mayer & Frantz, 2004; Hinds & Sparks, 2008; Seppala, Rossomando & Doty, 
2013; Schultz, 2002).  Like the research suggests, their sense of kaitiakitaka or willingness to 
look after the environment was evident in the way they made changes.  Their heightened 
awareness and the benefits to their well-being were also consistent with research that touches 
on the benefits of the natural world to well-being.    
Wai 
Wai emerged as a theme during the interviews with whānau who tested the compass 
over a one to three-month period.  There were three subthemes related to wai.  These were 
water and water-related activities that contributed to an improved sense of well-being, water to 
prepare or cleanse, and strengthening a connection to water.  I will begin the discussion on wai 
with a brief outline of water and well-being in the literature.  Following this, I will present the 




Blue spaces and well-being 
Foley and Kisteman (2015) define blue spaces and well-being as “health enabling 
places and spaces; where water is at the center of a range of environments with identifiable 
potential for the promotion of wellbeing” (p. 157).  Blue spaces is the term used to describe 
waterways, such as oceans, rivers, public baths, streams and lakes, that contribute to an 
improved sense of well-being (Depledge & Bird, 2009; White et al, 2010; Wheeler et al, 2012; 
Foley & Kisteman, 2015).  According to the aforementioned studies, the link between water 
and well-being can be examined in three ways: meaning and symbolism, water-based activities 
and water-related activities.   
Meaning and symbolism 
This section considers how water holds symbolism and meaning for people through 
identity and culture.  Russell (2001) discusses the significance of landscape to the identity.  Her 
definition of landscape is interchangeable with seascape.  Water in all forms, salt, fresh and 
drinking water, is an integral part of the daily activities within Māori life.  Within te ao Māori, 
there are several categories of water: wai tai (salt water), wai Māori (drinking water), wai kino 
(contaminated water), wai mate (sick water) and wai tapu (sacred water) (Russell, 2001; 
Greater Wellington Regional Council, 2010).  These classifications highlight a close 
relationship with water.  Durie (2000) considers the importance of identity and a strong cultural 
connection to well-being.  Water is considered a taonga and is of major significance to Māori; 
for example, the Whanganui river is so significant to the iwi of Whanganui that it has been 
granted legal status as a person.  This means the river has the same rights as a person and 
reflects the iwi’s special relationship with the river, showing that the iwi relied on the river as 
a food source and acknowledging the deep spiritual connection (www.parliament.nz).  While 
the legal status is unique, the relationship is common among all iwi in New Zealand.   
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These connections mean that Māori have obligations to water, including kaitiakitanga 
(or to act as guardians), manaakitanga (to care for the water), and kokiritanga (to champion and 
advocate for communities to protect the water) (Toitangata, n.d).  Water is an essential element 
in the natural world for well-being.  Whānau discussed how wai held meaning and symbolism 
for them during the interviews, and these narratives are woven into next two themes of water-
based and water-related activities. 
Water-based activities 
Activities such as swimming, surfing and gathering kai moana have shown that water 
has a healing effect (Depledge & Bird, 2009; White et al, 2010; Wheeler et al, 2012; Foley & 
Kisteman, 2015).   
Table 4: Water-based activities outlined by whānau 
Water-based activities 
 
Swimming at the beach 
Swim at the river 
Sailing waka 
Paddling waka 
Swim at the pool 
Bath time 
Long shower 
Got an outside bath 
Lolloping in the sea 
Gather pāua 
 
Three whānau lived near the beach, and so walking, swimming and surfing were some 
the ways they interacted with water; for example, “surfing was my whakanoa activity” 
(Whānau 9, kōrero-a-waha, 2018).  Whānau 3 talked about leaving their issues in the water at 
the end of the day: 
as a family we’re a quiet family, we pretty much have work, school and home, 
whatever happens in our jobs or at school comes home.  I really liked the idea of 
transitions between those two spaces how we can leave it behind.  The whānau 
picked me up from work and we would go straight to the beach or to swim, and 
they were the best days, we could leave our stuff in the water (Whānau 3, kōrero-




Blue spaces provide not only water-based activities but also water-related activities 
such as walking, running and biking.  Foley and Kisteman (2015) argue that exploring the role 
of activity and the related health value in blue spaces is an under-researched area.  I will discuss 
how the water-based and water-related activities as outlined by whānau led to water as a theme. 
Table 5: Water-related activities outlined by whānau 
Water-related activities 
 
Drive to look at the beach 
Daily beach walk 
Daily river walk 
Drive to harbor mouth on way to work 
Sit at the beach watching the waves 
Building sandcastles 
 
As the following discussion will show, whānau reported that both water-based and 
water-related activities improved their sense of well-being.  Many of the whānau already had 
varying degrees of an active relationship with the ocean and rivers.  These included living  near 
and being active in and on the water and going to a water source regularly.  For two of them, 
the water was so significant to their sense of well-being that all they needed to feel better was 
to drive past the water daily, suggesting that being near water is enough to gain a sense of oraka 
enhancing:  
whānau member [.  ] took time for themselves each morning, drove past the 
beach and had the time to reflect (Whānau 2, kōrero-a-waha, 2018).   
Another whānau member from Whānau 1 also drove past the beach every time they 
returned home – this could be several times a day: 
I like to drive down the beach and check on Takaroa and Hinemoana, see how 
they are doing (Whānau 1, kōrero-a-waha, 2019). 
One participant travels for work regularly, and said that: 
when I am home, I find a walk at the beach works wonders, it helps me leave the 
travel behind.  Our daily walk also helps us discuss the well-being of our whānau, 
and prepare for the day (Whānau 5, kōrero-a-waha, 2018).   
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Whānau 5 also said “cleansing form the part elements of the day, that is the work and 
external energies that we attract or that we come in contact with.  The walk 100%, washed by 
the ocean and the sharing, letting go” (Whānau 5, kōrero-a-waha, 2018).  This was the same 
for Whānau 9, who said “I’d generally be quick to reboot, I think but just from having a lot of 
the environmental stuff, and the ocean right out the window, and being able to spend lots of 
time in the environment” (Whānau 9, kōrero-a-waha, 2018).  Whānau 1 is one whānau, but 
their members live in two locations.  The members who live in town and are only able to get 
to water in the weekend said: 
this is how we leave the week behind, and prepare for the week ahead, we noticed 
that we don’t even have to be in or on the water, just sitting on the beach, or even 
being near the beach is enough.  When you sit at the beach and look at the whole 
environment, you see why.  You have the water to cleanse your thoughts.  If you 
sit there and listen to a beat of the waves it’s relaxing, you are in the domain of 
Takaroa.  It is often windy on the beach as there is no land to shelter you, 
Tawhirimatea also helps, the beach meets the land and we have Huriawa 
bringing Tane to the mix.  It is no wonder just being here makes me feel better 
(Whānau 1, kōrero-a-waha, 2018). 
The importance of a connection to water for well-being is evident in blue space research 
(Depledge & Bird, 2009; White et al, 2010; Wheeler et al, 2012) and in the interview data.  
Whānau highlighted that being near the water was just as beneficial as being in or on the water.  
Whānau 1 showed that the connection to water included a celestial connection as well as a 
physical connection.  When looking at the notion of mana whenua, mana moana and mana 
atua, whānau showed how this relationship exists through their connection with water.  Well-
being and a connection to water is more than a physical relationship – it is a spiritual 
relationship.  This is similar to the research that discusses how symbolism and meaning with 
water contribute to well-being.  Understanding the connection between water and the atua 
contributes to a sense of well-being through connectedness.  Whānau 1 highlighted the 
importance of being in multiple domains and thinking about their relationship with the atua, 
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and the relationship between the atua and how each contribute to cleansing.  As the tables show, 
whānau interaction with water includes both water-based and water-related activities. 
Improving connection to water 
Whānau measured the impact that water had on their well-being using the Oraka Scale, 
and all of them identified the relationship between water and improved well-being.  Whānau 3 
discussed how their relationship with water evolved because they were using the compass.  
Initially their relationship with water was through having a sea view.  This changed from 
swimming at the pool to ocean swimming: 
 as we have got into the ocean instead of just looking at the ocean, we have 
started to think about water safety.  We actually started going to the pool in 
between going to the beach, because, we are actually not strong swimmers 
(Whānau 3, kōrero-a-waha, 2019). 
Whānau 3 also discussed how the compass improved their connection to water through 
the transition from learning to swim in the pool to swimming in the ocean and rivers.  They 
reported the benefits of holidaying next to a lake:  
during our holiday with our extended whānau, [they] took the kids and just sat 
by the lake all day, it was a very different experience for city kids, and so was a 
real highlight (Whānau 3, kōrero-a-waha, 2019).   
This whānau reported that water had such an oraka enhancing effect on their well-being 
that they now have an outside bath where they can sit and look at the stars.    
Water to prepare or cleanse 
Water has the power to assist whānau to transition between spaces; for example, at the 
start of the day it prepares them for the day ahead.  At the end of the day or the end of the week 
it cleanses them to leave the week behind and prepare for the next day or week.  Having a bath 
or a long shower was another way whānau expressed using water to take some time to end the 
day.  Whānau 1 said: 
having a long hot shower gives me time out, it also lets me wash away the day 
and feel relaxed for bed (Whānau 1, kōrero-a-waha, 2019).    
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As these results highlight, water is part of how whānau transition, and it is through 
transition that whānau understood their well-being and how that is facilitated by water.  
Whānau 3 explained that their connection to water was through a sea view, and that through 
testing the compass their connection grew. 
The interview data showed that one difference between what whānau reported on water 
and well-being and what the research discusses is the concept of water and transition.  When 
you look at te ao Māori and the tikanga practices within it, transition is evident, especially in 
ceremonies (Duncan & Rewi, 2018; Mead, 2016; Potiki, 2018; Russell, 2001).  While water or 
blue space research addresses how water contributes to well-being, it doesn’t explore how 
water is used to transition for well-being.  In ceremonies, water is one of the three common 
elements that is used to transition (Duncan & Rewi, 2018; Mead, 2016; Potiki, 2018).  It has 
both a spiritual element and a practical element, and when considering water as theme in this 
research that too is true.  This shows that Māori have a special relationship with water in many 
aspects of life from a ritualistic to a daily well-being tool.  The next theme associated with the 
tai ao whare is the maramataka. 
Maramataka  
Whānau were asked about what it was like using the maramataka as measure.  The 
feedback included being able to plan better for high and low energy phases and that seeing the 
whole gave a greater sense of not feeling overwhelmed by the low energy phases.  The highs 
and lows were taken from the research into various maramataka (Roberts et al, 2006; Best, 
1928; Best, 2005; Harris et al, 2013).  These were all based on fishing and gardening.  The 
maramataka and their phases showed patterns for what type of activity should happen and 
when.  For example, the two maramataka used by whānau in this project both highlighted the 
Tangaroa days as a run of days that are high energy and are opportune times to fish and garden.  
Whiro or the new moon is an example of a low energy day that is not a good time to garden or 
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fish.  A research project undertaken by Solomon (2018) explored the relationship between 
suicide and the phases of the moon, and Whiro was the phase that had the largest number of 
suicides in the maramataka.  The clues for understanding the maramataka are found in the 
names of the nights, also called phases.  For example, Huna, which means to hide, is another 
example of a low energy day, and is a bad day to attempt any activity (Roberts et al, 2006; 
Best, 1928, 2005; Harris et al, 2013).    
When asked about the maramataka as a measure, Whānau 5 said: 
it adds to a sense of better overall well-being especially when you look at a whole 
week rather than focus on the day, even the reflecting each day means you are 
more mindful (Whānau 5, kōrero-a-waha, 2019).   
Whānau 2 said that they started planning activities around the phases of the 
maramataka:  
if it’s a low time, then they are not going to be energetic, it will be like pulling 
teeth, so we do other activities at home, we talk and watch movies because that 
is what we need at that time (Whānau 2, kōrero-a-waha, 2019).  
Whānau 3 talked about planning for the cycles of the maramataka: 
learning not to make big plans in the high-energy phases that you cannot sustain 
during the lower energy phases, this helped me know that I wasn’t a failure, but 
rather, sometimes you can’t keep going and to plan better (Whānau 3, kōrero-a-
waha, 2019). 
When whānau looked across the month, they could see even more.  One participant 
who had sleep issues saw that it wasn’t all the time, and that the time they noticed was after a 
bad sleep.  They said that when they looked at it over a longer period:  
I wasn’t affected as much as I thought, I don’t sleep well but it only made me 
feel like crap sometimes.  Knowing that made me feel better, more able to cope 
(Whānau 1, kōrero-a-waha, 2019).  
This was similar to Whānau 2 who had taken medication for depression: 
for me the maramataka helped me notice the highs and lows, and seeing that it 
does always cycle back and forth, and that I don’t need to worry when I’m at that 
dip, that I am not depressed, that I’m heading down the road of mental illness, I 
don’t have to worry that I’m going bonkers, that it’s in range and it’s a cycle 
(Whānau 2, kōrero-a-waha, 2019). 
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All whānau who participated in this research project were asked if they liked it as a 
measure.  Whānau 2’s response was: 
It was *#@&% mind blowing and the ripples, we are really looking forward to 
really getting to know the maramataka, and learning and more about it (Whānau 
2, kōrero-a-waha, 2019).   
Whānau 2 also said: 
yeah and that’s a really epic way, I enjoyed seeing those things, yeah… it gave 
me, there’s like a bigger overarching thing going on, that kind of even renders 
those little things like it doesn’t, yeah like it’s just there’s something bigger than 
you kind of and it’s a nice reminder when you’re living by the moon of that I 
think (Whānau 2, kōrero-a-waha, 2019).   
Whānau said that the easy patterns to identify were the full moon and the new moon.  
One example from Whānau 3 was: 
the full moon was the easy pattern to see and made us really aware of the moon 
and its impact on us.  I even changed when I work with whānau and when I do 
office work around the moon, like I stay away from whānau during the new 
moon (Whānau 3, kōrero-a-waha, 2019).   
Of the new moon, one whānau said:  
we noticed when we were in this phase (Whiro) we would just stay home and 
just be together, it was better (Whānau 1, kōrero-a-waha, 2019).   
Whānau 2 mentioned how they noticed the connection between the moon and the tide, 
stating: 
I was more affected by the moon and [.  ] was affected by the tides (Whānau 2,  
kōrero-a-waha, 2018).  
One participant didn’t record the maramataka until after they had finished.  They were 
keen to make sure the maramataka didn’t change their outlook, and they did feel that they 
experienced the maramataka anyway: 
I didn’t want to fill it out the moons as I went, or look too much, because I know 
that I’d be aware and look too much on what was coming up, and I could see on 
the calendar kind of thing, so I kind of tried to stop looking too much cause I 
really wonder if it was about which way it was happening, if I’m being affected 
by what I know is meant to happen, or it’s actually just true, so I was really keen 
to test that out (Whānau 9, kōrero-a-waha, 2019). 
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As you can see from the feedback, whānau said that the maramataka was a useful 
measure.  In addition to the Oraka Scale, they were easily able to identify patterns and cycles.  
This gave them a sense of ease.  By using the maramataka as a measure, I was able to see that 
it can work in a health and well-being context.  While whānau didn’t specifically mention many 
of the phases during their feedback, the interviews did highlight that whānau experienced highs 
and lows and these followed the same pattern as the maramataka descriptions for activity, 
especially fishing and gardening (Roberts et al, 2006; Best, 1928; Best, 2005; Harris et al, 
2013).  Similar to the research, whānau experienced cycles.  In the research, the cycles are 
constant and experts can use the maramataka to plan for the best times for certain activities, 
such as planting (Makiha, kōrero-a-waha, 2019).  This was similar to the experience of whānau, 
especially Whānau 2, who started to plan their lives using the maramataka.  The interview data 
shows that the phase descriptions are still valid today, and that the maramataka can be used in 
a health and well-being context.  The following themes were from the wairua whare. 
The wairua whare – Wero-te-kokoto to Takurua 
Karakia 
Karakia was a theme that emerged from the data.  Karakia are rituals that connect us to 
the atua; we use karakia to connect the atua to what we are doing, such as starting the day, 
eating food, wanting to meditate, or gathering food from the ocean (Jackson et al, 2017, Rewi 
& Duncan, 2018; Barlow, 1991; Marsden, 2003).  Karakia can be understood as incantations.  
They are used to signal the beginning and the end of gatherings, for the day, at hui, and are a 
core part of all Māori ceremonies.  As Rewi and Duncan (2018) explain:  
ultimately, karakia are about creating a spiritual connection with the atua, and it 
is rare in the Māori world for any ritual or community act to occur without it 
beginning with and/or culminating in karakia (p. 125).  
Karakia is also used in conjunction with mauri.  For example, Best (1905) and Rewi 
and Duncan (2018) talk of using karakia to put mauri into an object known as a mauri object – 
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these were a core part of looking after the welfare and well-being of people and places.  Māori 
understand wellness and illness of people and places in relation to how the mauri rises or falls, 
and karakia is key to managing the movement of mauri as Duncan and Rewi (2018) explain:  
when the mauri of a person or place is under threat or has been damaged due to 
illness or pollution, tikanga such as whakatau mauri (restablisation of mauri) or 
whakaoho mauri (reinvigoration of mauri) must be employed.  The mauri goes 
through a resurgent stage (whakatipu mauri) for that person, place or thing, 
resulting in a healthily balanced state of vitality and wellness (mauri ora) (p. 43).   
Karakia is also key to managing tapu, which increases and decreases similarly to mauri.  
Duncan and Rewi (2018) explain that extension of tapu can also be viewed in terms of public 
health.  “Where any transgressions against tapu may be considered harmful to a community’s 
well-being, tapu was applied with the aim of limiting or avoiding transgressions that might 
have negative repercussions.  The dominant tikanga was to keep these positive tapu, which 
promoted well-being, and any negative tapu, which were harmful, separate from each other” 
(pp. 40-41).  These tapu were managed by restrictions and karakia.  If we understand that 
karakia connect us to the atua and that transgressions of tapu are a wrongdoing in the domain 
of an atua, then karakia is an essential tool for restoring that connection to one of positive tapu.  
While whānau did not use karakia as prolifically as water, it was still a tool used by some 
whānau to whakanoa or transition for their well-being.  Whānau used karakia in two ways: 
guided and for restoration.  Guided karakia included going to mass and meditation, and karakia 
for restoration and transition were specific types of karakia such as the rata karakia (in chapter 
3) or karakia before and/or after activities.  I will begin with guided karakia. 
Guided karakia 
 There were two main types of guided karakia, one was going to mass and the other was 
meditation.  While meditation is different from karakia, it was a guided activity that whānau 
used for well-being.  Meditation was put into the whānau health compass and karakia was 
included in that.  The goal of karakia is to connect whānau with atua and to begin or end 
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activities, whereas the goal of meditation is to quiet the mind and connect with self.  Connection 
is the common strand and the reason I have chosen to discuss them together.  Whānau 5 used 
both mass and karakia:  
Mmmm Karakia as well.  We go to mass (unless exhausted) at 7:30am Sunday.  
We also attend a mass that has no singing and normally 30-40mins max so the 
rhythm is easy and meditative then go to the cafe for a coffee and or scone.  This 
frees us for the day and we both notice the energy, peace, and rest we get from 
it (Whānau 5, kōrero-a-waha, 2019).   
While most whānau didn’t go to mass and experience this form of guided karakia 
outside of funerals, they did use meditation and practice mindfulness.  For some this was a 
daily practice, which has a similar effect on well-being.  Whānau 1 stated:  
we use guided sleep meditations and sleep stories to get to sleep every night, it 
is relaxing and quiets the mind, so we can sleep.  We really miss it if we can’t 
use it (Whānau 1, kōrero-a-waha, 2019).   
One participant drew the compass in their diary every day, and said that exercise was 
mindful:  
yeah by drawing my compass every day, it made feel more positive, it was a 
mindful exercise (Whānau 9, kōrero-a-waha, 2019).   
In addition to guided karakia and meditation, three whānau used karakia as part of their 
transition.  All whānau are active members of their communities and use karakia in group 
settings.  While the practice of karakia was not as prolific as wai, it was still a tool used by 
whānau to whakanoa.  Whānau 2 asked for a karakia to help them feel more uplifted:  
yes we were all feeling a bit low, and I remember that you had talked about using 
a karakia every morning to start your day, we thought we would try that, I did it 
every day and it set the intention for the day (Whānau 2, kōrero-a-waha, 2019).   
One member of Whānau 1 set a reminder in their cell phone every day for two months 
to do karakia when they first woke.  They explained:  
the karakia was chosen because it talks about restoring you and I was feeling 
very flat, but it wasn’t just the kaupapa of the karakia that helped, there is some 
good about chanting the words each morning, even in my mind that was uplifting 
(Whānau 1, kōrero-a-waha, 2019). 
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The whānau data shows that they engage with karakia and meditation and mindfulness 
in different ways to aid in their well-being.  While this was different to the use of karakia as 
outlined in the literature, it highlights that we use the tools from tikanga and adapt them for our 
context.  As Duncan and Rewi (2018) state, “tikanga are the layers of the culture that have been 
developed and adopted by Māori communities and individuals, having been informed by 
customary values or concepts” (p. 31). 
Another difference was the use of meditation and mindfulness.  While karakia helps us 
communicate with the atua, meditation allows us to be still and silent and look within, creating 
a similar effect to karakia, whether guided or not.  While no whānau talked specifically about 
restoring mauri, they did use karakia to improve their sense of well-being.  As in the previous 
discussion on water, karakia and meditation were used to help transition, two examples being 
in the morning before starting the day, and before bed to help with sleep.  These examples of 
transition will be discussed in chapter 7.  The impact of outside influences on energy is the 
second theme related to the wairua whare, and this is discussed next. 
The impact of outside influences on energy 
Another theme that came up was the impact of outside influences on the whānau.  These 
included both positive and negative influences, and the social influences included friends, 
colleagues, teachers, bosses and whānau.  Whānau reported that social interaction had an 
impact on energy; for some it gives energy and for others it is the opposite.  There is research 
that looks at the association between social relationships and health (Hughes et al, 1995; House, 
Landis & Umberson, 1988; Kansky & Diener, 2017).  In fact, one of the strongest links with 
well-being is social relationships.  Research shows that the happier we are, the better our 
relationships, which in turn leads to good future support networks (Frisk, 2005; Kansky & 
Diener, 2017).  Burminham and Holt-Lumstead (2018) refer to this as social buffering. 
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The opposite can be true; Burminham and Holt-Lumstead (2018) explain that social 
relationships can also be a source of stress, having a negative impact on happiness and well-
being.  They call this social aggravation.  Whānau 2 had noted that there was no specific 
indicator to measure how their day at school impacted on their well-being.  Whānau 2 said: 
The outside influence was an important message from the girls . They spend 
most of their days at school and us at work and so we would like to message.  
We found their mood was influenced by their socialising and the impact on 
relationships (Whānau 2, kōrero-a-waha, 2019). 
For parents, the compass was a way to discuss this topic – the happiness of children is 
always of concern to parents.  The parents interviewed also noted that the bulk of their days 
are spent at work and school, and that has a direct influence on their energy and mood 
indicators.  One whānau suggested an indicator and a measure to explore it in more depth: 
[.  ] thought that it would be good to have something about school because it 
something that makes a difference to her she thought that it needed to have 
something about how your friends were to you or are you with your friends 
whether you are doing subjects that worried you so for her she is happy when 
excited when she has art and food but worried when she has hard materials cause 
the teacher’s grumpy. And then looking at how the teachers are with you 
(Whānau 2, kōrero-a-waha, 2019). 
For some whānau, being social improved their sense of well-being.  One example was: 
and I definitely noticed that a lot of my mood is always influenced by that social, 
that whare the social whare quite hard, when I had a good day it was normally 
when I was surrounded by lots of people (Whānau 9, kōrero-a-waha, 2019).   
Whānau 3 talked about how energy gets wrapped up in social relationships:  
this is a tool to help unpack getting wrapped up in other people’s experiences, it 
can help you unpack that a little bit, because you have to stop and think, how 
was my energy? How did that feel? And start to value your own well-being 
(Whānau 3, kōrero-a-waha, 2019). 
   Understanding that our social interactions can have an impact on well-being and 
being able to reflect on that to improve well-being is one potential that this compass has.  
Whānau 1 said that through reflecting on how social interaction impacts on them, they could 
make a choice to stop doing that activity: 
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that knowing if I’m feeling low, well don’t go near that, and that it’s a legitimate 
reason not to go, because your energy will dip even further.  And if it’s something 
that is constantly diminishing you, I think it’s worth having a look at that, 
examining should I keep doing it? (Whānau 1, kōrero-a-waha, 2019).   
By taking stock of the activities that they participate in and the impact on their energy, 
they could work out when not to attend or stop altogether.  This is often a realisation that 
happens after a major life event, such as a death of a loved one.  Whānau 2 said: 
I liked that it helped me sort this, because normally, what would stop you from 
doing the same silly thing over and over again, like going to a meeting you don’t 
like going to, would usually be a crisis, it’s empowering that you can make the 
choice because you have been recording it, and have come up with it on your 
own (Whānau 2, kōrero-a-waha, 2019).   
The whānau data was aligned with the idea of social buffering and social aggravation 
in that social relationships can improve or hinder well-being.  The main difference was that 
whānau used the energy indicator as a tool to measure how their social interaction affected 
them (Kansky & Diener, 2017; Burminham & Holt-Lumstead, 2018).  Improving energy 
through seeing the patterns was one of the ideas and hopes behind the compass.  It was why a 
compass was the chosen navigation tool.  Next, I will present the themes from the hauora 
whare; these are kai, including coffee, and wā or time for completing activities. 
 The hauora whare – Wero-te-ninihi to Rehua 
Kai – including coffee 
Eating together, going for coffee and meals with friends or whānau was the third 
activity that whānau reported as part of the activities they used to destress and transition from 
one activity to another.  As with water, I looked at research on food and well-being, and at 
tikanga Māori for examples of the use of food.  Within tikanga Māori ceremonies, food is used 
to whakanoa, or remove the tapu/restriction so that the reason for gathering can happen.  Food 
is the last component of the ceremony as the act of eating usually cooked food removes tapu 
and makes a person noa or unrestricted (Rewi & Duncan, 2018; Mead, 2016).  In addition to 
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using food to whakanoa, food is a symbol of manaaki.  Food was another example of how 
whānau use the component of connectedness that is tikanga for their health and well-being. 
Research on food and well-being is a broad topic that covers nutrition and psychology 
(Bublitz, Peracchio, Vallen et al, 2013; Block, Grier, Bieshaar et al, 2011; Broughton, 2013; 
Waxman, 2006).  Nutritional research examines the relationship between what is in the food 
and the impact on the body, and it centres on recommendations of what to eat and what not to 
eat.  Psychological research into food and well-being looks at how internal and external factors 
impact on our relationship with food.  The common idea in both types of research is to improve 
eating and therefore improve well-being.   
Broughton (2012) explores how coffee acts as a social activity; her research shows that 
participating in a coffee group was beneficial to the well-being of the study participants. This 
was due to the social aspect of going for coffee with a social group, rather than the coffee.  
These participants were older, and the study demonstrated that the activity of coffee group 
added to their process of ageing well.  I chose to add coffee to the theme of kai.  The act of 
having coffee was common among whānau.  Kai or food is also an indicator in the compass, 
as it was important to include how food is linked to well-being.  This indicator was not the 
reason for the theme, but rather the connectedness through food and coffee and how food was 
used to transition.  As highlighted, transition was becoming common among the themes and 
did become a theme.  It is discussed at length in chapter 7. 
 Whānau 5 felt that kai and/or coffee was an essential part of transition or whakanoa.  
In addition to having coffee after mass, one member also talked about how it helps with their 
coaching job: 
Another whakanoa for me is football practice, in that whatever happens in the 
day, I am with my mate (assistant coach), we have a coffee and soda water before 
practice and talk through stuff, then practice has a singular focus, no distractions, 
and it’s peaceful (Whānau 5, kōrero-a-waha, 2019).   
One participant from Whānau 1 said: 
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to find time for myself involved leaving the house and spending time with 
friends, having coffee and a catch up (Whānau 1, kōrero-a-waha, 2019).   
Similarly, Whānau 6 echoed how coffee with friends helps them shift: 
my friends and I meet perhaps two times a year, usually we are all stuck, and 
overwhelmed with life.  Over coffee, we talk about what we all have on our plate, 
and then find strategies to help each other work out what to do, what not to do 
and so on (Whānau 6, kōrero-a-waha, 2019).   
The second subtheme of kai is connectedness.  Six whānau said that meal times together 
was a regular opportunity to talk through the day as a whānau.  Typically, it was meal times at 
the end of the day that helped to transition from work/school/pre-school to home/whānau time.  
As Whānau 5 said, “meal time was an opportunity to come together and connect as a whānau” 
(Whānau 5, kōrero-a-waha, 2019).   
Three of the whānau have at least one member who travels frequently for work, and 
meal times are an opportunity to regularly catch up on what has been happening with the kids 
and work.   
My siblings live in the cities that I travel to, and so I use meals as way to catch 
them up (Whānau 5, kōrero-a-waha, 2019). 
This was similar to Whānau 3, who reported:  
we were able to use meal times to talk about our day, and by using the compass, 
we were able to talk about our well-being.  Seeing the patterns from regular use 
meant we could make decisions quicker and stop those things that did not serve 
us (Whānau 3, kōrero-a-waha, 2019).   
As whānau data shows, kai including coffee was one strategy that whānau used to 
strengthen their sense of connectedness and well-being, not through healthy eating but through 
coming together.  This is similar to how food is used in tikanga Māori to feed guests and show 
manaaki.  Another similarity to the use of food in tikanga Māori is using food to whakanoa or 
transition.  Food is used as the last part in a ceremony to remove tapu or restrictions and to 
connect.  Whānau used food for other transitions, such as at the start of a day, after church, 
before football practice and to discuss what happened at the end of the day.   
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Both subthemes were similar to what the research into coffee groups showed 
(Broughton, 2013; Waxman, 2006) – that food is a useful way to bring people together and 
strengthen their well-being through social interaction.  Whānau did not specifically mention 
the relationship with food, which is a focus in research, but one whānau did speak generally 
about the hauora whare indicators, one of which was food.  They said, “we loved how this was 
not prescriptive, and that you could get a good handle on how you are tracking with your 
hauora, without feeling bad because it is about how I feel not how I should feel” (Whānau 2, 
kōrero-a-waha, 2019).    
As these quotes highlight, whānau used tikanga-related activities, wai, karakia and 
food, to transition in their everyday lives.  By completing this exercise, whānau were able to 
make the connection between their activities and their well-being, and some actually started 
doing more activities and saw the improvement to their well-being.  I started this discussion 
using the themes that were aligned with the research into ceremonies.  However, the three 
themes were not the only components that whānau noticed when discussing their activities and 
well-being.  Another component that contributes to whakanoa as transition is wā or having the 
time to whakanoa. 
Wā  
Time is another theme that came from the whānau interviews.  According to the whānau 
who took part in this research, time (including taking the time to complete an activity such as 
swimming, walking, Netflix, bath time and coffee with others) was a contributing factor when 
it came to their sense of well-being.  According to Drake et al (2008), “the way that we separate 
time and apportion, or encircle chunks of time is a powerful and pervasive characteristic of the 
human experience” (p. 51).  How we perceive the time that we have impacts on our well-being.  
For example, studies show the relationship between how we perceive time and our sense of 
happiness and feeling better (Drake et al, 2008; Bartram & Boniwell, 2007; Woden, Warne & 
 
 197 
Drago, 2009).  The timeframes of past, present and future are linked to perception of well-
being.  According to Drake et al (2007), for example, depression is most often associated with 
the past, and happiness is linked to a sense of the future.  Drake et al (2007) and Diener (2000) 
also note that people who have a higher socio-economic status are more positive about the 
future. 
Woden, Waren and Drago (2009) and Caruso (2006) explore the relationship between 
time, work and well-being.  They found, for example, that people who work part-time have 
more perceived time for family and other activities but they also have less income, showing 
that there are other influences on happiness.  Conversely, their research highlights that 
countries such as New Zealand, the United Kingdom and Australia have more over-
employment.  Over-employment means that people work longer hours, which contributes to 
fatigue, less recovery time and more unhealthy behaviours (such as unhealthy eating and no 
exercise), and is therefore more harmful. 
If we look to tikanga, again using ceremonies as an example, we take time in 
ceremonies to ensure all parts are covered, all perspectives are heard, and most importantly 
manaaki is shown.  A pōwhiri, for example, can take hours if there is a large number of guests, 
or it is part of a big event.  We do not rush the ceremony, or we break the tikanga and therefore 
it will not have the desired effect (Russell, kōrero-a-waha, 2019).  All whānau who took part 
in this phase of the compass testing had working-aged members for whom time and balancing 
time were factors.  The first discussion considers the emergent theme of the whānau need for 
time for self-care.    
Time for manaaki or self-care 
Related to time is manaaki.  Manaaki is a fundamental tikanga in te ao Māori that is 
embedded in several aspects of the whānau compass and is an indicator in the whānau whare.  
Whānau measure their experiences of manaaki.  Being able to manaaki others is a key value 
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and expression in te ao Māori.  In this context, manaaki for self is important.  There is a saying, 
you can’t run on an empty tank – this saying suggests that you can’t care for others if you don’t 
care for yourself first.  As Māori, often we are conditioned to go without so our children can 
eat, but that also extends to time.  After completing the interviews, it became clear that not 
everyone in the whānau was able to undertake whakanoa activities, and this was predominantly 
the mothers.    
The theme of wā or time included whānau noticing the need for time.  Whānau 1 noted: 
I didn’t notice how much I needed time for myself, despite people constantly 
asking what I was doing for myself, it wasn’t until I took a week out, that I could 
see how much I needed to take some time for myself.  And I wasn’t the only one 
who suffered, I had tried different strategies such as daily karakia, going for a 
walk, I went to the doctor to try and get on top of my insomnia and, in the end, 
taking the time to look at how I whakanoa and get some space was what made 
the difference (Whānau 1, kōrero-a-waha, 2019).   
The need for time was harder for some than others, with Whānau 2 saying:  
And it was almost an excuse to say I can have a break cause I’ve got to do this 
for the diary you know like I need to do a walk cause I need to see the tides.  I’ll 
be like oh yeah cool and then if I say I want go for a walk now I feel like I’m 
leaving him with the kids going crazy when I should just put them to bed and 
then go for a walk and then sometimes you don’t feel like it (Whānau 2, kōrero-
a-waha, 2019).   
Whānau 2 also reported:  
Even though I drove to town too, I drove a different way and I don’t see the sea 
as much as [.  ] does, because he’s right down near the wharf and, he doesn’t 
have to rush around in the morning.  Like he makes a coffee and drives to work 
in peace, and I’m in busy traffic at 8 in the morning (Whānau 2, kōrero-a-waha, 
2019).   
This was not an isolated example, with another mother saying: 
I have not only myself to get ready, but also have to negotiate with the kid, so it 
is rare and a treat when I can just get up, and enjoy some quiet time before 
starting the day.  I steal a wee bit of time before work by going for a morning 
coffee (Whānau 1, kōrero-a-waha, 2019).   
The same issue for mothers occurs at the end of the day if they have younger kids, with 
one mother stating: 
 
 199 
I would be trying to get tea on the table, get the kids ready for bed and fit in a 
walk.  Usually, by the time we had dinner, did bedtime routines I had nothing 
left.  My day consists of kids, work, kids that is a lot, trying to fit in anything 
else is a struggle (Whānau 2, kōrero-a-waha, 2019).  
This is not new for working parents, or parents of toddlers.  Even when kids age, taxi 
duties are added into the daily routine (Monteith & Ford-Gilboe, 2002; Behrman & Wolfe, 
1987; Black & Ford‐Gilboe, 2004; Carlson, Grzywacz, Ferguson, Hunter, Clinch & Arcury, 
2011).  It is not all negative; the mothers said that using the compass encouraged them to see 
the pattern and challenge themselves to make time.  For example: 
I liked the accountability for myself, I never used to drink water, now I drink 
water and feel better (Whānau 4, kōrero-a-waha, 2019).   
As this shows, small changes can make a difference.  Whānau 3 said:  
I realised that I was also part of the reason I have no time, I felt accountable and 
was glad that the compass gave me the opportunity to talk to the whānau about 
it, they are now cooking the odd meal (Whānau 3, kōrero-a-waha, 2019).   
Another mother used the evenings and said: 
so the model allowed me to reflect in that and use time in the evening to achieve 
self-care, even if it’s a 15-minute bath (Whānau 5, kōrero-a-waha, 2019).  
It wasn’t always the routines that stole time.  One mother reported : 
I found that I’m not good at looking after myself, and that I wasn’t that connected 
to te taiao – something to strengthen for well-being (Whānau 2, kōrero-a-waha, 
2019). 
While self-care and finding time for self-care is harder to achieve for some members in 
the whānau, being able to look at the bigger picture produced by regular recording produces 
cycles, and examining the information they recorded allowed whānau not to dwell on what 
they were not doing.  Rather, they were able to reflect and look for ways to make small changes 
and to work on self-care. 
Another aspect of wā is the negative impact on the person and the environment when 
trying to rush activities.  One participant said: 
yeah cause you know, if you don’t [take time for activity] it may not be there 
tomorrow but then is saying that I went surfing yesterday morning and it was 
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good just before work but I was in a rush and I think it impacted and it was a 
negative because I ended up being able to [they never got to have their surf].  I 
think in the short term it was a negative because I only had about half an hour to 
get in and out and I rushed down and interrupted some seals, and if I hadn’t have 
been in a rush I would have been a lot more careful and not disturbed them or 
seen them and not frighten them, so I felt bad about that and it affected things 
negatively from trying to push a surf out and I put myself in a rush to get up the 
hill and was lucky I’d had a good walk afterwards to kind of say sorry to myself 
and just ease it through and other things were a bit slower, it was nice to slow 
down and remember about the different things and I really enjoy the excuse to 
have a rest when it’s around the new moon (Whānau 9, kōrero-a-waha, 2019).   
Whānau 2 echoed this as well, as a whānau who like to walk.  They said:  
When I did my walks, I noticed the tide because I walked.  Like you said, the 
river, it doesn’t have to be the sea, but if I rush and don’t do my walk and don’t 
look after myself, then the tide will miss out (Whānau 2, kōrero-a-waha, 2019).   
These sentiments show the whānau relationship with their environment, the importance 
of caring for it, and how that is a core part of their well-being.  Taking time to complete the 
whakanoa activity, such as walking, was integral to well-being and one of the major struggles 
that whānau face. 
The data supported the research understanding that how we view time is linked to our 
sense of well-being (Drake et al, 2008; Bartram & Boniwell, 2007; Woden et al, 2009).  For 
example, the mothers in this cohort were the one group who noticed that they were the most 
deprived of time in the whānau.  This added to their sense of oraka diminishing; however, they 
were also aware they needed to make time for their well-being.  Often, because the rest of the 
whānau had more time each day, they didn’t mention their own needs.  Furthermore, the 
whānau data was similar to the research, an example being that not eating well and doing fewer 
activities were the result of not having time (Drake et al, 2008; Bartram & Boniwell, 2007; 
Woden et al, 2009). As the research shows, less time means that people are more likely to have 
more harmful behaviour.   
The main difference between the research (Drake et al, 2008; Bartram & Boniwell, 
2007; Woden et al, 2009; Diener, 2000) and whānau interview data was that whānau focused 
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on time as a tool for well-being, and specifically focused on the ability to do activities such as 
having a bath or walk for their well-being, whereas the research examines factors that influence 
the sense of time and how it impacts on them, such as income.  When you consider time, access 
to water, use of karakia or mindfulness, and eating together, these are similar components to 
what happens in tikanga Māori to whakanoa or transition.  Together these themes form a 
collective theme of wai, karakia, kai and wā, which I have called whakanoa as transition. 
These discussions have focused on the interview data that led to the idea of whakanoa 
as a transition.  The interview data is supported by practices in tikanga that are used to 
transition.  These are the use of water, karakia and food, which in this case also included coffee.  
Time was another component and it is linked closely with manaaki, both of which can also be 
supported by tikanga practices.   
Whakanoa as transition  
A major theme that emerged from the interviews, and was common in all of the 
interviews, was the idea of whakanoa as a transition.  Transition can be easily understood in 
the context of moving from one state to another, such as awake – asleep, sick – well, birth – 
death to name a few.  Transition is a research area that looks at how individuals and groups 
move through life stages, for example, starting school, getting married or getting divorced.  
Other forms of transition research examine how people make transitions when ill.  Transition 
is also an important concept within tikanga Māori.   
Within life course transition, the focus is on how historical and social contexts shape 
life (George, 1993; Williams & Umberson, 2004; Furstenberge, 2005; Hareven & Masaoka, 
1998).  According to George (1993) population-based studies on transition are concerned with 
the timing of transitions, sequences and transition as a life course marker.  For example, the 
age of marriage has changed over time and, in the current day and time, less people are getting 
married.  This means that marriage is no longer considered a transition marker in life course 
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research.  On the other hand, the death of a parent during middle age is predictable as a life 
course marker, and how people deal with that major life event or transition is a topic for 
research.  Studies on individual transition (George, 1993; Williams & Umberson, 2004; 
Furstenberge, 2005; Hareven & Masaoka, 1998) are concerned with not only the age and stage 
markers, but also using these markers to look at effects and trajectories.  For example, starting 
school is one transition that is used to predict future outcomes. 
Whakanoa  
 Whakanoa is a term that is used when moving from tapu (restricted) to noa 
(unrestricted).  Most of these states lie within the tikanga, such as tapu and noa and the constant 
movement between them.  Looking at tikanga, and ceremonies that use similar tools such as 
water, karakia and rituals to facilitate the movement, strengthens our understanding and adds 
to how we can draw from this matauraka to improve our transition and, therefore, our well-
being.  Salmond (1978) states: 
The importance of these transitions is indeed expressed quite literally in Māori 
statements as movements via effectual ritual from one state to its polar opposite: 
…tapu→ noa —he whare tapu te whare, e kore e haerea e te tangata, e kore e 
kaa.  Kia whakaeangia, kaatahi ka noa ‘the house was tapu, no one could enter 
it or light a fire in it.  It was requited (whakaeangia), then it was noa — ka whaaia 
te kawa hei tauwehe i te tapu kia noa ai’ ‘the kawa ritual was performed to 
separate the tapu to make things noa’ (pp. 20-21). 
Rituals of encounter are Māori ceremonies that transition people from tapu to noa 
(Mead, 2003).  I compared Māori ceremonies (see table 3), and the common components of 
these were the use of wai (water), karakia and food.  I then looked for evidence of whānau 
using these components to transition, and found that whānau were using water, karakia and 
food (see table 3).  Whānau typically engaged in water-based activities.  I chose to group 
meditation with karakia, as it has a similar effect on whānau well-being; one regular mass 
attendee talked about the meditative and calming effect of mass.  There were other aspects such 
as wā, or time.   
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Whakanoa as transition is a concept that shows how whānau transition, or move 
between states, spaces such as work and home, and activities.  I looked for data that showed 
how whānau whakanoa or separate the many facets that make up their daily lives.  One 
participant said:  
you know people who do that with exercise, they go for a run.  I like that idea, 
and like the sense of cleansing, and keeping spaces separate.  Respecting that 
those spaces are separate for a reason (Whānau 2, kōrero-a-waha, 2019).   
Two specific indicators in the compass led me to consider whakanoa as a transition; 
these were the activity indicator in the hauora whare, and the meditation indicator in the wairua 
whare.  As this wasn’t a theme I was expecting, and one that I had not researched in any depth, 
I undertook more research and looked at how we use tikanga Māori to transition.  This research 
centered on ceremonies and found that we use three tools within tikanga: wai (water), karakia 
(incantation) and food.  The fourth, which is not in the above table, is wā or taking time to 
complete the activity.  Next, I will outline the feedback from whānau. 
Feedback on the model 
In this section, I will discuss additional feedback for the development of the model that 
I categorised outside the thematic analysis. 
The Oraka Scale 
I wanted to get feedback on the measures used in the model, the scale and the 
maramataka.  I asked whānau what they thought about these and the responses are below.  
When asked about the Oraka Scale, one whānau said that “the OE-OD measure allows you to 
figure out issues quicker, it evened out life so that you don’t feel bad with the highs and lows” 
(Whānau 5, kōrero-a-waha, 2019).  Similarly, another person said that the scale was good 
affirmation and that by seeing the patterns they were able to change their outlook on the days.  
Another participant agreed and said that seeing there are highs and lows made them feel better 
and that they were able to plan for it: 
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we looked at our results, we saw that there were definitely high energy days, and 
low energy days, I notice that when I was on a high energy phase, when I’m on 
the up I was ready to plan mad mad schemes.  When the low energy hit, I felt 
like I couldn’t complete the mad plans (Whānau 3, kōrero-a-waha, 2019).   
Whānau also all agreed that the Oraka Scale was a simple measure to use.  One whānau 
adapted the measure so that they could see and use the numbers, saying: 
we are a numbers household, I would get the kids to put the numbers in, because 
that’s how we see patterns.  We thought 1-5 was good, the kids could write the 
number down and we could see the numbers over a month and see the patterns 
(whānau 5, whnānau 2, -a-waha, 2019). 
 Another whānau are visual and said that while the scale was easy to apply and see 
patterns, they used colours: “I got us to write the indicator, and then the scale next to it, and 
then I would draw my scale using colours, red when I was feeling low” (kōrero-a-waha, 2019).   
Other feedback on the Oraka Scale was: 
I really liked the OE and the OD because I come from that kind of public health 
idea where you have this list of like an instruction booklet you must have 5+ a 
day you must drink 8 glasses of water you must do an hour of activity you must 
you must see family you must spend time with your children but what is never 
in that yes no is how did that make you feel there’s no question on a personal 
level is that good or bad for you and that’s public health stuff is only ever 
population it’s an average of what life’s like for people and individuals are a 
variation and that needs to be ok (Whānau 3, kōrero-a-waha, 2019). 
Whānau 3 also reported that the Oraka Scale evened out their life and, along with the 
indicators, got rid of the prescriptive ideas about what health and well-being should be.  One 
whānau debated over the Oraka Scale: “we discussed how long our lines went, we didn’t have 
a set size, we both drew lines and rubbed them out and  then put them in again and we ended 
up having quite robust conversations, especially in the whānau scores” (Whānau 3, kōrero-a-
waha, 2019).    
Unlike the mauriometer upon which the Oraka Scale was modeled, this research has 
not measured any changes whānau made as a result of using the scale.  The aim was to see if 
the compass and its measures would help whānau see patterns of well-being.  This feedback 
from whānau who used the compass suggests that the Oraka Scale was easy to use, and it did 
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help them identify patterns.  The feedback on patterns and cycles was also part of the feedback 
on the second measure, the maramataka. 
Everything else not whare related  
I asked each whānau for general feedback and what they would want changed in the 
compass.  The first change was developing an application.  Most, but not all, whānau found it 
harder to use the model every day using a paperback diary.  I expected this and was very 
grateful that they still completed the test.  One whānau said of the Oraka Scale, “it would be 
nice to flick a wheel or something” (whānau 2, kōrero-a-waha, 2019).  A second family said, 
“in regards to the scale, it is a good scale but it would be better if you could pre-draw it, and 
then you could just colour it in, kids would love to colour it in, then it would be better and 
easier to use” (kōrero-a-waha, 2019).   
Another said “if I was going to use it for a year, I wouldn’t want to have to keep writing 
out the indicators, if it wasn’t an app then a pre-printed version or a big monthly stamp, I could 
use on a diary would be good” (kōrero-a-waha, 2019).  One whānau said they would like to be 
able to integrate their own healing methods into the use of the model, such as oils and crystals.  
Another whānau also suggested an application, saying, “we did it during our busiest time of 
year, Christmas, so it works even when life is busy, but it would be better as an app” (kōrero-
a-waha, 2019). 
 Another suggestion was changing the meditation indicator; one person thought 
that it was a bit too “airy fairy” (kōrero-a-waha, 2019).  Another participant felt that the whole 
experience was a practice in mindfulness, saying, “it was good to have an excuse to be more 
mindful, the whole exercise was made more mindful by drawing the compass” (kōrero-a-waha, 
2019).   
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 One whānau also wanted an indicator to measure the impact of outside influences.  One 
child said to their parent, “I spend five hours of my day there, so it’s a biggy and if we can see 
how it’s diminishing or enhancing, that would be good” (kōrero-a-waha, 2019).   
One whānau liked the pūtea indicator, and said: 
my children weren’t at all interested in the money at all which was again a source 
of conversation because for my husband and I it’s always been a conversation in 
our homes you know not having enough money so kind of nice for us to hear our 
children aren’t worried about money day to day but I think it’s also important 
for them to know that our family history is not that, that it’s a new thing and a 
privilege in our family line (kōrero-a-waha, 2019).   
The parents also swapped control of the finances as a result of the pūtea indicator, 
saying: 
I didn’t realise how important the money thing was for my husband cause like I 
look after the finances but he’s obviously worried about them so now I’ve 
handed it over to him because I don’t want to look after our finances, that way 
he has that responsibility and control and he can be a bit more reassured because 
he knows how it’s all working (kōrero-a-waha, 2019). 
I have outlined some of the feedback from whānau, which I asked for at the end of each 
interview.  I did not interview the whole whānau, and so the member who came for the 
interview had asked the rest of the whānau for feedback.  One of the specific questions I asked 
was about the ease of using the model since some of the whānau were unable to complete the 
data collection.  However, as the feedback shows, the majority did find it simple.  The third 
and final data collection was a second two-week round of filling in the diary, using the updated 
version of the model with whakanoa as an indicator and using the pre-made form that was 
quicker to fill in.   
Conclusion 
In this chapter I have discussed the themes that emerged from the interviews with the 
whānau who trialed the compass.  The interview data was organised and discussed by whare.  
The analysis of the themes showed that the data was aligned with the literature, but that there 
were some clear differences, the most significant being that wai, karakia and food were a tool 
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that whānau used to transition.  As a result of this, I decided to change the meditation indicator 
to whakanoa as transition for the second round of data collection.  The interviews showed that 
the research question of adapting tikanga and mātauranga from way-finding into a whānau 
context using the health compass was a success according to whānau.  The data also aligned 
with the aka matua, with connectedness being a clear theme and other components of the aka 





Chapter 7: Whānau diary data 
In this chapter I will show the results from the phase 3 whānau diary data collection.  I 
will present the data for each of the five whānau who took part in this data collection.  Each 
whānau recorded the indicators in the three whare: the hauora whare, the wairua whare and the 
whānau whare.  Indicators measured in the hauora whare were sleep, activity, aches, pain and 
stiffness (APS) and pūtea.  In the wairua whare, the indicators were energy, mood, memory, 
reo and whakanoa.  The indicators measured in the whānau whare were manaaki, honoka, 
replenish and tikanga.  To present the results, I used line graphs for the hauora whare and the 
wairua whare as a way to easily compare the scores of each whānau member.  As there would 
only be one line in in the whānau whare, I decided to present the results in a bar graph so the 
indicators could be compared easily.   
Following the results of the whānau whare, I will look at the combined whānau average 
scores, by whare and maramataka phases.  I will outline the relationship between the 
maramataka and the indicators in the hauora and wairua whare of the compass.  I did this by 
combining the whānau Oraka Scale scores and mapping them across the maramataka phases 
that occurred during the two-week data collection.  The data collected to highlight these 
findings were from the tai ao whare; the indicators were stars, moon, tides, weather and 
tūmomo wai. 
I will compare the scores for the mother with the rest of the whānau because the mothers 
reported in the interviews that they had less time to look after their own needs (which I 
described in chapter 6).  In this chapter, I will present the figures and tables, followed by a 
discussion. 
Individual whānau results by whānau by whare 
First, I will present the hauora whare results for each of the five whānau.  Each whānau 
graph shows the Oraka Scale score for the five indicators in the whare: sleep, activity, kai, 
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pūtea and APS.  These are the daily score added up to calculate the mean scores for each 
indicator across the collection period.  As a reminder, the numbers on the Oraka Scale 
correspond to oraka enhancing (3-5) and oraka diminishing (0-2). 
Whānau 1   
To reiterate from chapter 4, Whānau 1 has five members.  Whānau member 1 was 44 
years old.  Whānau member 2 was 24 years old.  Whānau member 3 was 30 years old.  Whānau 
member 4 was four years old, and whānau member 5 was 70 years old.  I will present the data 
for Whānau 1 using the graphs and then tables containing the qualitative comments from the 
hauora whare, followed by the wairua whare and finally the whānau whare.   
Hauora whare 
 
Figure 24: Hauora whare results for Whānau 1 
The graph for the hauora whare from Whānau 1 shows the results for each of the five 
individual whānau members.  Whānau members measured their well-being for each of the 
indicators using the Oraka Scale 0-2 (oraka diminishing) and 3-5 (oraka enhancing).  
Whānau members 1, 2, and 3 followed similar patterns of highs and lows as indicated 
by their average scores using the Oraka Scale.  Whānau member 4 had the steadiest pattern.  
Their Oraka scores were more consistent than the rest of the whānau, with the exception of two 
of the indicators, pūtea and APS.  These indicators were not recorded for whānau member 4 
because of their age of four years old.  Whānau member 5 has a higher overall score than the 
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other adult members in Whānau 1; they are retired and live separately to the rest of the whānau.  
Whānau member 3 had the lowest score for the APS indicator.  Their score moved into the 
oraka diminishing end of the Oraka Scale.  Whānau member 3 had a physically demanding job, 
as did whānau member 2 at the time of the diary recording, which explained their APS scores.  
Whānau member 5 had a back injury, which is why the APS was their lowest scoring indicator.  
Whānau member 2’s scores showed that sleep was another indicator that decreased to an oraka 
diminishing score.  Overall, the indicators were oraka enhancing, showing that the hauora for 
Whānau 1 was positive.   
Table 6: Hauora whare responses for Whānau 1 
Sleep   Activity  Kai  Pūtea  APS 
 
took pill  no   yes  been paid sore back 
terrible   work   sick  just  terrible 
after basketball pre-school  carbs  no  sore neck 
slept in   on couch  not well fine  fine 
pretty good  walk   not bad good 
good   too tired  mostly ok 
crap   basketball  fine 
woke at 2am     dairy 
ok      Taua’s 
bad       made pizza 
 
 
Table 7 are the qualitative comments for the hauora whare in the diary recording sheets 
(see figure 25).  The responses for the APS indicator show why this indicator decreased to the 
oraka diminishing score for the adults in Whānau 1 who had injuries.  The responses for the 
sleep indicator also support the low score for whānau member 1, who sometimes required 
sleeping pills.  The comments recorded support the cyclical nature of the sleep represented in 
the hauora whare graph for Whānau 1.  The listed activities showed that whānau member 4 had 
an active day at pre-school, and that whānau members 2 and 3 were active at work.  There were 
also times when the whānau members reported no activity, such as whānau member 1 saying 
“on couch” (kōrero-a-waha, 2018).  The comments under the kai indicator were also varied.  
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They showed that there were complex dietary requirements, indicated by comments such as 
“dairy” (whānau member 2, kōrero-a-waha) and “carbs” (whānau member 1, kōrero-a-waha).  
Both whānau members 2 and 3 commented “Taua’s” (kōrero-a-waha) for the kai indicator 
twice; when compared with the Oraka Scale scores, which were both 4, this shows that going 
to Taua’s improves the sense of well-being for these whānau members.  I also re-examined the 
scores for the rest of the whānau during the time that whānau members 2 and 3 stated “Taua’s”, 
and found that the score improved for whānau member 1 too.  Next, I will present the wairua 
whare for Whānau 1. 
Wairua whare 
 
Figure 25: Wairua whare results for Whānau 1 
The indicators measured using the Oraka Scale in the wairua whare were reo, energy, 
whakanoa, mood and memory.  Whānau member 4 had the highest overall score in this whare.  
This was a reassuring pattern as whānau member 4 was four years old.  There was a slight 
decrease for the mood indicator, but this is consistent with the fact that whānau member 4 is a 
toddler.   
Whānau member 1 experienced a decrease for the energy indicator; however, it did not 
move towards the oraka diminishing end of the Oraka Scale.  Whānau member 2 decreased to 
below three for the mood indicator, but their overall scores were higher for these indicators 
than the scores in the hauora whare.  Whānau member 3’s lowest mean score was for the reo 
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indicator with 3.5.  Whānau member 5’s lowest score was 3.6 for the whakanoa indicator. All 
of these low scores are oraka enhancing scores, suggesting that even when there is a decrease 
it is within a healthy range. 
Next, I will present the results for the whānau whare.  These use a bar graph so that the 
indicators can be compared, rather than comparing the Oraka Scale score of each whānau 
member.  The following table shows the comments from Whānau 1 under the indicators in the 
wairua whare. 
Table 7: Wairua whare qualitative responses for Whānau 1 
Reo   Energy   Whakanoa  Mood   Memory 
 
ok  pretty good  gaming  good   forgetful 
good  okay   walk   ok   usual 
no  good   sleepy paws  tired   crap 
ka pai  tad low  basketball  mostly ok  fine  
 very low  sleep   bit emotional  average 
 bit tired  socialising  better   good 
 really low  music   mostly good 
 dropping things coffee   way better 
    lolloping 
 
As table 8 highlights, there was a range of comments for each of the indicators in the 
wairua whare.  The energy indicator showed the range of energy the whānau experienced across 
the two-week timeframe.  Whānau member two reported having “low” and “very low” energy 
(kōrero-a-waha), and whānau member 1 said that they were “dropping things” (kōrero-a-
waha).  The whakanoa activities reported by Whānau 1 were varied.  They included “gaming” 
and “basketball” for whānau member 3 (kōrero-a-waha).  Whānau members 1 and 4 used a 
sleep meditation application “sleepy paws” (kōrero-a-waha).  Whānau members 1 and 2 said 
“coffee” (kōrero-a-waha) was a regular whakanoa activity.  Whānau member 5 lived near the 
beach and liked to swim, reporting “lolloping” as a form of whakanoa.  Whānau members 2 
and 3 both started work early and often took a nap during the day.  “Sleep” was a whakanoa 
activity for them. 
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The comments for the mood indicator highlighted that Whānau 1 noticed when their 
mood improved, with comments such as “better” (whānau member 1, kōrero-a-waha) and “way 
better” (whānau member 2, kōrero-a-waha).  The memory indicator was also varied.  Whānau 
member 1 regularly noted “usual” (kōrero-a-waha) next to the memory indicator.  Whānau 
member 2 ranged from “crap” to “good” (kōrero-a-waha).  Whānau member 4 was good at all 
times, and whānau member 5, who is 70 years old, had “forgetful”, “fine” and “average” 
(kōrero-a-waha).  These comments support the results in figure 26 and, while they are varied, 
the numbers show that Whānau 1 have an oraka enhancing wairua whare. 
Whānau whare 
 
Figure 26: Whānau whare for Whānau 1 
The indicators measured in the whānau whare were manaaki, honoka, replenish, tikaka, 
and whanui.  The whānau collectively used the Oraka Scale to measure each indicator.  Whānau 
1’s results showed that they experienced a strong sense of manaaki, with an oraka enhancing 
score of 5 in the Oraka Scale.  All of their other indicators were at 4.  The mean score for the 
whare was 4.5 oraka enhancing, suggesting a collective sense of well-being for Whānau 1.  
Overall, the collective well-being of the whānau was the highest scoring out of the three whare 





Table 8: Whānau whare qualitative responses for Whānau 1 
Indicator  Whānau comment 
 
Manaaki  yes, we looked after each other 
Honoka  yes, especially to our kaika 
Replenish  no comment 
Tikaka   were there for each other 
Whānui  yes 
 
In the whānau whare table, Whānau 1 scored the manaaki indicator at 5 on the Oraka 
Scale.  The text shows that Whānau 1 experienced manaaki through caring for each other, 
saying “yes, we looked after each other”.  For the honoka indicator, Whānau 1 responded that 
they felt connected “yes, especially to our kaika”.  The tikanga indicator showed that manaaki 
is an important tikanga for Whānau 1, with the response saying “were there for each other”.  
At the time of data collection, Whānau 1 participated in an activity that was community 
focused; they did not say what that was. 
The figures and responses discussed here indicate that Whānau 1 has good hauora, 
wairua and a strong sense of collective well-being.  They do experience cycles as shown in the 
figures and the comments, and their comments showed they noticed the improvements during 
the ups and downs across the two-week phase 3 data collection. 
Whānau 3   
Next, I will present the results from the hauora whare, wairua whare and whānau whare 
for Whānau 3.  Whānau 3 were the second of three whānau who trialled the compass in phase 
2 and phase 3.  Whānau member 1 was a 45-year-old mother, whānau member 2 was a 45-
year-old father, whānau member 3 was 15, and whānau member 4 was 12 years old. 
Hauora whare 
Whānau member 1’s score for the activity indicator showed that they did little to no 
activity during the phase 3 data collection.  Their score decreased to oraka diminishing on the 
Oraka Scale.  Their kai and sleep indicators had good overall scores, and their APS also 
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decreased to oraka diminishing.  This pattern suggests that activity was important to whānau 
member 1.   
Whānau member 3 had the lowest scores for kai and for APS, and their highest indicator 
was activity.  Whānau members 3 and 4 are teenagers.  Sleep and APS were the lowest scoring 
indicators for whānau member 4, and kai and APS were the lowest scoring indicators for 
whānau member 3.  APS was a diminishing score for whānau member 3, and sleep was also in 
the oraka diminishing range with a score of 2.5 for whānau member 4.  Next, I will discuss the 
responses from the hauora whare for Whānau 3. 
 













Table 9: Hauora whare qualitative responses for Whānau 3 
Sleep   Activity  Kai  Pūtea  APS 
 
horrible  couldn’t   good  no comments ankle  
late   no   junk    side 
poorly   walking  well    vomiting 
well   running  great    no 
ok   sick   alright    
   fitness   not well    
   school        
 
Whānau member 3 was unwell during the two-week phase 3 data collection, and they 
also suffered an injury as highlighted by their comments for the APS indicator stating “ankle” 
and “vomiting”.  These comments show why the oraka score was diminished. 
For whānau member 1, the response to the APS indicator was “side”.  In addition, they 
responded “couldn’t” for the activity indicator; these combined responses explain the oraka 
diminishing scores for the activity and APS indicators.  
The sleep responses for Whānau 3 were varied. At the beginning of the phase 3 data 
collection, whānau member 1 said their sleep was “terrible”.  This was similar to whānau 
member 3, who said “poorly”, and whānau member 4, who said “late”.  When they slept well, 
they reported “ok” and “well”.  The reported activities included “school”, “fitness” and 
“running” for whānau member 3.  Whānau members 1 and 2 reported “walking”.  The 
comments illuminate the scores in the hauora whare graph for Whānau 3.  They show that the 
whānau are usually well, and their indicators diminish when they are sick or injured.  The next 










Figure 28: Wairua whare results for Whānau 3 
Figure 29 shows that the lines for each whānau member vary in the hauora whare.  
The indicator scores using the Oraka Scale were less varied, ranging from 3.5 oraka 
enhancing to 2.5 oraka diminishing.  For Whānau 3, there was a collective decrease in energy 
for the whānau, with members 1, 2 and 4 dropping to just under a score of 3.  Whānau 
member 2 scored 2.5 for memory, compared to their other indicators, which were oraka 
enhancing scoring 3 or higher.  Whānau member 3’s indicators for energy, whakanoa, mood 
and memory were diminishing, all below a score of 3. As the comments in the hauora whare 
showed, whānau member 3 was sick and injured during data collection.  I will now outline 










Table 10: Wairua whare qualitative responses for Whānau 3 
Reo   Energy   Whakanoa  Mood  Memory 
 
Welsh  ok   no   good  good 
French  low   cleaning  ok  fine 
no  good   bath   tired    
yes  tired   reading  fine   
     yes       
 
As discussed above, whānau member 3 had low indicator scores for four of the five 
wairua whare indicators, due to illness and injury.  Their highest scoring indicator was the reo 
indicator.  The comments show that whānau member 3 learns two languages at school; they 
said, in response to the reo indicator, “Welsh” and “French”.  As discussed, Whānau 3 had a 
collective drop in energy, although only whānau member 3 commented, saying “low”.  Whānau 
member 1 also stated “tired”. 
The whānau named a range of whakanoa activities, with whānau member 1 saying 
“bath” and “reading” and “cleaning”, and whānau members 3 and 4 saying “reading”.  Whānau 










Figure 29: Whānau whare results for Whānau 3 
For Whānau 3, manaaki was the lowest score of 3, along with their community 
participation.  Their connectedness, how they replenish as a whānau and their tikanga were all 
strong with a score of 4.  Whānau 3 did not enter any text next to their whānau whare scores 
and so it is difficult to discuss these scores any further.  Next is Whānau 7. 
Whānau 7  
Here I discuss the results for Whānau 7.  Whānau 7 are an active whānau.  The whānau 
consists of a 45-year-old mother, a 45-year-old father, a 15-year-old girl and a 12-year-old boy. 
Hauora whare  
Whānau members 1 and 2 had diminishing oraka scores for the activity indicator.  The 
sleep indicator shows that all four members of Whānau 3 slept well; they also ate well and they 
do not stress about resources.  The scores for kai, pūtea and APS were generally 3 on the Oraka 
Scale.  Whānau member 4’s indicator decreased to 2.5 on the Oraka Scale; given their age of 

























Table 11: Hauora whare qualitative results for Whānau 7 
Sleep  Activity  Kai  Pūtea  APS 
 
good  ski trip   good  no comments sore shoulder  
ok  no   ok    ankle 
  walk       
  bike ride       
  soccer   
 
I highlighted that in table 12 whānau member 3 had an oraka diminishing score for the 
APS indicator, their comments show that they did have an injury with “ankle” in the APS 
indicator.  They also commented “ski trip” for their activity.  Whānau member 2 had “shoulder” 
for APS, although their score was still within the oraka enhancing range.  The comments for 
sleep from all members were either “good” or “ok”.  The activity scores for Whānau 7 were 
the most varied, and the comment for whānau member 1 for activity was “no”.  This was a 
regular response throughout the two weeks and the indicator reflected this lack of activity with 
an oraka diminishing score of 2.  Whānau member 2 had an oraka enhancing score of 4 for 
activity; they did not, however, state what activity they did at the time.   
The responses for the kai indicator for whānau members 1 and 3 were “good” and “ok”, 



















Figure 31: Wairua whare results for Whānau 7 
Whānau 3’s wairua graph in figure 29 had less difference between the high and low 
scores than Whānau 7’s did, which can be seen when you look at the graph in figure 32.  For 
whānau members 2, 3 and 4, there was a decrease in the whakanoa indicator.  Whānau member 
1 has an oraka diminishing mean score across all indicators apart from mood; however, their 
mood score was still lower than the rest of the whānau.  Whānau members 3 and 4 had oraka 
enhancing wairua mean scores, with both of them scoring in the oraka enhancing end of the 
scale.  After I sent the results to Whānau 7, whānau member 1 and I met for coffee, and she 
said that “the results for the wairua whare reflected the stress I was under at the time” (whānau 
member 1, kōrero-a-waha, 2020).  Whānau 7 did not enter comments for the wairua whare.  





Whānau whare  
 
Figure 32: Whānau whare results for Whānau 7 
For Whānau 7, manaaki was the highest scoring indicator with a score of 4.  The rest 
of the indicators were three.  There were no comments for the whānau whare. 
Whānau 9 
I will present the findings for Whānau 9.  Whānau 9 were a 49-year-old mother, with a 












Figure 33: Hauora whare for Whānau 9 
As this graph shows, whānau member 1 is the mother, and her scores are lower than 
the children, who are whānau members 2 and 3, with the exception of the APS indicator.  
Activity was decreased significantly for whānau member 1.  The average scores for whānau 
members 2 and 3 are good, with only the APS indicator decreasing.  The responses from the 















Table 12: Hauora whare qualitative responses for Whānau 9 
Sleep   Activity  Kai  Pūtea  APS 
 
overslept  no   good  fine  no  
good   walk   not good   sore back 
kept waking  vacuum       
well   swim 
 
The responses show why whānau member 1 had lower scores; for the sleep indicator, 
they reported “kept waking” and “overslept” (whānau member 1).  For activity, whānau 
member 1 said “walk” and “swim”, whānau member 2 had “vacuum” and “no” for their activity 
responses.  For the kai indicator, whānau member 1 said both “good” and “not good”.  Whānau 
members 2 and 3 both slept well, saying “good” (whānau member 2) and “well” (whānau 














Figure 34: Wairua whare results for Whānau 9 
Whānau member 1 had two significant decreases in oraka scores for the energy and 
memory indicators, both scoring 2.  The reo and whakanoa indicators had oraka enhancing 
scores of close to 3.5 for whānau member 1.  Whānau member 3 had high scores for all 
indicators, all scoring between 4 and 4.5.  Whānau member 2 had a dip in the reo indicator, but 
the rest were between 3.5 for energy and 4.6 for whakanoa.  The comments in the wairua whare 













Table 13: Wairua whare qualitative responses for Whānau 9 
Reo   Energy   Whakanoa  Mood  Memory 
 
no  good   yes   good  good 
good  tired   karakia  ok  fine 
yes  low   bath   tired  bit off 
     reading  excellent ok 
     yes   happy  excellent 
     swim   sharp    
 
I will begin with the whakanoa activities listed by Whānau 9.  All three members of 
Whānau 9 had positive scores for the whakanoa indicator, and their activities were varied.  All 
whānau members used regular karakia, with all stating “karakia” each day during phase 3.  
Whānau member 1 reported “reading”, “swim” and “bath” throughout the two weeks.   
The comments next to the mood indicator for whānau members 2 and 3 were 
“excellent” (whānau member 2) and “happy” (whānau member 3).  These positive descriptions 
are reflected in the indicator scores.  Energy was “low” for whānau member 1 and they also 
described being “tired”, which explains the low energy.  Next, I will examine the whānau whare 










Figure 35: Whānau whare results for Whānau 9 
Whānau 9 scored all of the indicators within the whānau whare as a 4.  As the comment 


















Table 14: Whānau whare qualitative responses for Whānau 9 
Indicator  Whānau comment 
 
Manaaki  games day, tv 
Honoka  movies together 
Replenish  movie 
Tikaka   together 
Whānui  cooking 
 
Table 15 highlights the quality time Whānau 9 spend together.  Their activities included 
movies, game day and watching tv.  They cooked for others as their whānui activity, and they 
lived their tikanga, which was about being together.  The last whare results that will be 
discussed are for Whānau 2. 
Whānau 2  
The final whānau data for phase 3 is for Whānau 2.  Whānau 2 were a mother aged 35 
and three children, who were 13, 10 and 5.  This whānau participated in phases two and three 
but the father didn’t want to complete the phase 3 data collection.   
Hauora whare 
All three of the children, whānau members 2, 3 and 4, had their oraka scores decrease 
for the APS indicator.  For whānau members 3 and 4 this was still oraka enhancing with scores 
around 3, but for whānau member 2, it dropped to oraka diminishing in the Oraka Scale, with 
a score of 2.8.  Whānau member 4 had an oraka diminishing schore of 2.8. Whānau member 3 
had the highest activity score of over close to four.  Whānau member 2 had the highest kai 
score close to four.  Whānau member 1 had the steadiest line and no oraka scores recorded as 






















Table 15: Hauora whare qualitative responses for Whānau 2 
 
Sleep  Activity  Kai  Pūtea  APS 
 
well  bath   good  fine  no response 
good  walk   ok      
grumpy birthday  birthday     
birthday    
 
Whānau member 4 had a birthday during phase 3, and this was recorded as an 
explanation for sleep, activity and kai.  There were no responses for the APS indicator, so I can 
only guess that the low APS score for whānau member 2 was an injury, based on their age.  
Whānau member 1 reported having walks and cited “bath” as activities.  Whānau member 2 
wrote “grumpy” next to their sleep indicator, and this aligns with their oraka diminishing score 
for sleep.  I will next discuss Whānau 2’s wairua whare, which did not follow the same pattern 











Figure 37: Wairua whare results for Whānau 2 
Whānau 2 had on average lower scores for the wairua whare than they did for the hauora 
whare.  Whānau members 2 and 3 both decreased in the mood and memory indicators to a 
score of 2.5.  Whānau member 4 also had a decrease in mood and memory to the oraka 
diminishing end of the scale.  Whānau member 1 had a slight decrease in memory, but remained 















Table 16: Wairua whare qualitative responses for Whānau 2 
 
Reo   Energy   Whakanoa  Mood  Memory 
 
no  good   yes   good  good 
good  tired   karakia  excited    
yes  birthday  walk   up and down   
     swim      
 
Whānau member 3 reported feeling “tired” next to the energy indicator, which could 
explain their decrease in oraka score in the wairua whare.  Whānau member 4 again put 
“birthday” as a response to the energy indicator.  This would be an exciting time for a 5-year-
old, which is stated under mood as “excited”.  Whānau member 1 said that their memory was 
“good”. 
The whakanoa activities listed by Whānau 2 included “karakia” (whānau member 1), 
“swim” (whānau member 5) and “karakia” (whānau member 5).  Whānau member 4 reported 









Whānau whare  
 
Figure 38: Whānau whare qualitative responses for Whānau 2 
Whānau 2 has the most varied scores across the indicators, with replenish scoring as 
oraka diminishing on the Oraka Scale.  Their sense of manaaki and their community 
engagement were the highest indicators at 4.  Their connectedness and tikanga were 3.  There 
were no comments in the whānau whare section.  
Discussion on the five whānau collective results 
Here I will discuss the results of three whare to highlight the emerging patterns across 
the five whānau.  These will be discussed according to each of the whare. 
Hauora whare 
APS 
Looking at the combined whānau results for the hauora whare, there was typically a 
decline in the aches, pain and stiffness indicator scores to the oraka diminishing end of the 
scale.  These figures were supported by the comments in each of the whānau hauora qualitative 
responses tables.  The comments showed that whānau had a range of injuries, such as sore 
back, shoulders, neck and a sore ankle.  Whānau 3 noted in the APS indicator that they were 
feeling sick due to vomiting and “side” (Whānau 3, kōrero-a-waha).  Whānau used descriptions 
when they were feeling good, such as reporting feeling “fine”, “not bad”, “better” and “good”.  
Comments such as “better” showed that whānau were noticing a change in their measures.  The 
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scores and comments were consistent with the literature (Howell, Digdon, Buro & Sheptycki, 
2008; Reis et al, 2000), which looks at the link between flexibility, pain and injury and quality 
of life.  More often than not, people did not comment when their scores were at the oraka 
enhancing end of the Oraka Scale.  Sleep, for some, was another indicator that decreased into 
the oraka diminishing end of the scale. 
Sleep 
Whānau 7 all had good and steady scores for sleep in the Oraka Scale.  The other 
whānau had more mixed scores for some members of the whānau.  Typically, the adults showed 
varied sleep cycles.  The whānau responses confirmed the figures showing when whānau had 
poorer sleep patterns.  When whānau described negative sleep patterns, they reported that they 
overslept or slept late and stated when they slept in.  Whānau also described waking, stating 
“woke” or “woke at 2am”.  Whānau described their poor sleep with descriptions such as 
“terrible”, “crap”, “horrible” and poorly”.  In contrast, when whānau slept well or reported 
improved sleep, they noted that they slept better.  Whānau member 1 noted that they slept “over 
7 hours”.  Whānau member 1 from Whānau 1 also described taking sleeping pills.  Other 
descriptions for a good night’s sleep included “good”, “pretty good”, “fine” and “slept well”.  
The results from phase 3 for the sleep indicator highlight that whānau experience mixed 
sleep patterns.  When compared with the literature (Pilcher, Ginter, & Sadowski, 1997; Brown, 
Buboltz & Soper, 2002; Gupta, Mueller, Chan, & Meininger, 2002; Middelkoop, Smilde-van 
den Doel, Neven, Kamphuisen & Springer, 1996; Steptoe, O’Donnell, Marmot & Wardle, 
2008), which says a positive and negative effect on well-being is associated with sleep,  the 
data confirms the research.  Next, I will look at the activity indicator in the hauora whare. 
Activity 
The scores for Whānau 7 and 9suggested that activity was important to them as whānau.  
Some of the activities that whānau highlighted included skiing, basketball, going for a walk, 
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swimming and even cleaning, with Whānau 2 and 4 noting “vacuum”.  For the school-aged 
children and pre-school aged children, school and pre-school were listed as activities.  For 
Whānau 1, work was listed as an activity for members 2 and 3.  The daily Oraka Scale scores 
for activity compared with the APS indicator suggested that people felt worse when they did 
not do activity, and some would then score their lack of activity as oraka diminishing.  This is 
supported by the research (Ulfseth, Josephsson & Alsaker, 2015; Hasselkus, 2006; Fox, 1999), 
which says activity has a direct impact on quality of life and well-being.  Other comments were 
mainly yes and no answers.  Next, I will discuss the kai indicator. 
Kai 
Whānau were asked if they ate well over the course of the day.  The positive responses 
when they ate well included “good”, “yes, not too bad” and “mostly good”, with Whānau 1 
member 2 stating “good at home today”.  The responses highlight that some whānau described 
their eating pattern and others answered the question. 
 Whānau 1 reported eating better in the weekends, when they travelled to their Taua’s 
where their food was cooked for them, the responses for kai and activity simply stating 
“Taua’s”(whānau members 3 and 2).  In contrast to this, whānau had varied comments when 
they didn’t eat well.  It is useful to note that whānau were not given any descriptions and were 
free to come up with their own descriptions.  Whānau member 2 from Whānau 1 said “crap” 
and “dairy”.  Others used responses such as “not good”, “not well”, “junk”, and “bad”.  Whānau 
member 1 from Whānau 1 noted “carbs”. 
The literature (Bisogni, Jastran, Seligson & Thompson, 2012; Niva, 2007; Bacon et al, 
2002; McNaughton et al, 2012; Bramley, Riddell, Crengle, Curtis, Harwood, Nehua & Reid, 
2004) states that there is a direct link between diet and well-being, and the whānau data 
confirms this with low scores when they were eating poorly and enhancing scores when they 
ate well.  The comments suggest that some whānau members from Whānau 1 had dietary 
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requirements and/or allergies to certain foods.  Overall, the comments highlight that whānau 
are aware of what is considered healthy food, and this knowledge is also reflected in the scores. 
Wairua whare 
Mood, memory and energy 
The comments for mood, memory and energy were all similar.  Typically, the wairua 
whare had higher overall scores, with Whānau 2 being the exception.  For mood and memory, 
whānau had a range of responses, such as “good”, “fine”, “ok”, “ mostly good” and “average”.  
When whānau were not feeling as good, they noted responses such as “crap”.  Responses such 
as “better than yesterday” show that whānau are making comparisons and looking at their 
patterns.   
Overall, the comment sections were a useful part of the recording chart, as I was able 
to compare their comments with the scores.  You could see that whānau were starting to look 
at the big picture, and after I added up their mean scores and made graphs and tables, I sent 
them to whānau.  They were all very interested in the results.  The overall whānau mean scores 
showed that whānau were doing well overall and had some dips into the oraka diminishing end 
of the Oraka Scale in sleep, activity and APS.  Whakanoa was added as an indicator replacing 
meditation from the phase 2 version of the compass.  The findings from measuring whakanoa 
are discussed next. 
Whakanoa activities and scores from the diary data collection 
The responses in the wairua whare for the whakanoa indicator could be either a yes or 
no within the Oraka Scale score.  Whānau also listed the type of activity that they used to 
whakanoa and these are presented in table 18. 
Table 17: Whakanoa activities reported by whānau 
Wai   Karakia   Kai   Other 
  
 
swim   sleepy paws   coffee   gaming 
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bath   karakia   socialising  time out 
long shower      chocolate  sleep 
beach walk         reading 




These reported whakanoa activities include reading, listening to music and gaming as 
examples.  What these activities, apart from playtime, had in common is that they are all forms 
of time out, suggesting that whānau use alone time activities to transition or whakanoa.  The 
last whare results I will outline are the whānau whare graphs. 
The whānau whare 
Apart from Whānau 2, the whānau whare had the most consistent and high Oraka Scale 
scores.  There was a range of indicators that scored higher for some whānau.  For example, 
manaaki was the highest scoring indicator for Whānau 1, suggesting they experienced a lot of 
manaaki.  Whānau 2’s whānau whare was the most diverse in Oraka Scale scores.  The 
replenish indicator was at the oraka diminishing end of the scale; this may have been a busy 
time for this whānau, or they may not take much time as a whānau to replenish.  They were the 
only whānau who did not provide comments, so it is difficult to know what caused the low 
score for this indicator. 
The whare results show that the whānau who participated in this data collection are all 
generally healthy with no major complications.  What is important when analysing the data is 
that a mixture of scores and comments provided by the whānau is useful to gain some insight 
into the data.  Next, I will show the results of the diary data as these were mapped across the 
maramataka phases at the time of the data collection. 
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Combined whānau results 
The maramataka as a measure  
Here I outline the combined whānau oraka scores, which were overlaid across 
maramataka phases that occurred during the two weeks of data collection.  Phase one is named 
Whiro and includes Mutuwhenua and Whiro.  Phase two is named Tirea and includes Tirea 
and Hoata.  Phase three is named Korekore and includes Ouenuku, Korekore Whakatehe and 
Korekore Piri a Tangaroa.  Phase four is named Tangaroa and includes the Tangaroa a mua, 
Tangaroa a roto and Tangaroa a kiokio.  Phase five is named Mauri and contains Otane, 
Orongonui and Mauri.   
 
Figure 39: Ebbs and flows 
Figure 40 shows the pattern of the overall average scores of all individuals (with a 95% 
confidence interval) across the maramataka phases during the two weeks of phase 3 data 
collection.  The x axis is the maramataka phases.  The y axis is the Oraka Scale scores; 0 is 
oraka diminishing, 5 is oraka enhancing, and 3 is an average or neutral score.  The blue line is 
the mean score for whānau and the bars represent the statistical confidence around that 
estimate.  Figure 41 shows average scores are for the hauora and wairua whare within the 
compass, this means that the Oraka Scale scores from each person in the whānau were entered 
and then mapped across the maramataka.  Each score was added to create an average.  As the 
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sample size was small, I didn’t create tables that would identify participants.  Individual scores 
and results are used in the discussion.   
The results for figure 41: Average scores for the hauora, wairua and whānau whare 
Figure 41 shows that the whānau indicators rise and fall across each of the phases.  Tirea 
had the largest spike.  Figure 41 also shows that the hauora whare does decrease to oraka 
diminishing during Whiro. 
 
Figure 40: Average scores for each whare across the maramataka phases 
Results for figure 41 
Figure 41 represents the combined average scores of the three measurable whare.  The 
average scores were then mapped across the maramataka phases, as shown in figure 41.  The 
y axis is the Oraka Scale. 
The hauora whare shows that collective whānau well-being decreases towards the oraka 
diminishing end of the Oraka Scale during Whiro, Ouenuku and Tangaroa-a-roto.  There is an 
increase in Tirea where the score goes to 4 in the oraka enhancing scale. 
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The wairua whare follows the same pattern as the hauora whare but the scores are all 
higher.  None of the wairua whare indicators drop into the oraka diminishing category.  As 
with the hauora whare, the lowest scores were in the Whiro phase, with the overall average 
being 3.2, and the highest were in Tirea with the average score being 3.7.  Mood, memory and 
energy were the indicators that dropped the most, to 3.0.  Whakanoa on average was the highest 
indicator, being 3.6. 
  
Figure 41: Mean scores by whare indicator – hauora whare and wairua whare 
 Results for figure 42 
Figure 42 is the mean scores for the hauora and wairua whare indicators.  It shows how 
each indicator in the wairua and hauora whare looks separately across the maramataka.  The 
maramataka nights are down the bottom (the x axis) – here they are not put into phases so that 
you see how the indicators are scored on each night.  The Oraka Scale is on the left (y axis), 
and there are only full numbers this time.  Next, I will discuss the maramataka findings 









































































Any aches, pain or st iffness?
Did you do any activity today?
Did you do any form of whakanoa?
Did you have enough resources to get
by? Did you stress about having
enough?
How did you sleep?
How was your memory today?
How was your mood today?
How was your speech today? did you
use more than one language?
How well did you eat today?
How were your energy levels?
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Aches, pain stiffness (APS) 
The graph shows that APS was the poorest reported indicator of all, with it decreasing 
to just below 2 on the Oraka Scale during Korekore piri a Tangaroa.  It was at its highest during 
Tirea and Tangaroa kiokio.  From there to Whiro, it gradually declined. 
Activity 
The activity indicator was at its lowest during Whiro, dropping below 3 into oraka 
diminishing.  Activity was at its highest during Tirea, moving up to over 4.  It drops again at 
Tangaroa-a-roto; however, it doesn’t reflect oraka diminishing, and it remains steady after that.   
Whakanoa 
Whānau were asked if they did any form of whakanoa or transition activities each day, 
and their whakanoa activities reached 5 on Tirea, which is the highest score for the oraka 
enhancing end of the scale.  Generally, all the whakanoa scores ranked highly between 4 and 
5 in the oraka enhancing end of the scale. 
Pūtea 
For the pūtea indicator, whānau were asked if they had enough resources and if they 
were stressing about having enough.  This is represented by the yellow line in the graph.  The 
results show that whānau felt more stressed during Mutuwhenua, Whiro and Tangaroa-a-roto.  
The line does not dip below 3, however, so it is not to the point of oraka diminishing. 
Sleep 
Sleep is represented in the graph by the medium dark blue line.  It follows the general 
pattern where the scores drop during Mutuwhenua and Whiro and rise at Tirea, Tangaroa-a-
mua and Otane.  The score goes to approximately 4.7 during Otane, and it goes well above a 




Memory drops significantly between Mauri and Mutuwhenua, decreasing to the oraka 
diminishing end of the scale.  It drops to Oraka diminishing again during Korekore piri a 
Tangaroa, and it goes up to a higher score of 4 and above during Tirea and Tangaroa-a-mua.   
Mood 
Mood decreases in Mutuwhenua to oraka diminishing and increases to 4.6 in Tirea.  
Mood remains within the 3-4.5 range during the rest of the maramataka cycle.   
Reo 
Reo dips once during Korekore piri a Tangaroa.  It goes up three times into the 4 range 
during Tirea, Tangaroa a mua and Orongonui, and it never goes below a score of 3. 
Kai 
Whānau eating habits drop during Whiro, Mutuwhenua, the Korekore nights and 
Tangaroa a roto.  They improve during Tirea and Tangaroa-a-mua and remain above 3 for the 
rest of the cycle.   
Energy 
Energy drops to oraka diminishing during Whiro, rises to above 4 during Tirea, dips 
during Korekore-piri-a-Tangaroa, and rises again in Tangaroa-a-mua and Orongonui. 
The Whānau whare 
The whānau whare is presented in a table because the indicators were not recorded daily 
and could not be mapped across the maramataka.  This table contains the combined whānau 
whare scores. 






Did you and the whānau do anything community focused?  3.8 
Did you and the whānau experience manaaki today?  4.3 
Did you and the whānau feel a sense of connection?  4.0 
Did you and the whānau get the chance to replenish and just be?  4.2 
What is your whānau tikanga? Are you able to live it?  4.2 
Whānau mean scores 4.1 
 
Results for table 19: Combined whānau whare scores 
Whānau were asked to assess their collective well-being once a week and so they are 
not mapped across the maramataka phases.  The whānau whare scores were the highest of all 
whare, with the average score being 4.1.  The lowest was the community focus, having a score 
of 3.8.  Whānau experience manaaki, with that scoring highest at 4.3, and the second lowest 
indicator was a sense of connection at 4.0; this was still in the oraka enhancing side of the 
Oraka Scale.  Next, I will discuss figure 43, which compares the weather with the maramataka. 
The weather 
In the tai ao whare, whānau recorded the weather, and the combined Oraka Scale scores 
for the weather were mapped across the 14 maramataka phases.  First, I describe how whānau 
scored the weather, and then I discuss the results using the figures and the whānau descriptions 




Figure 42: Mean overall scores given the weather, by maramataka phase groups 
Results for figure 43 
Figure 43 is an example of how whānau scored the weather during the maramataka 
cycle.  Whānau were asked to recoded the weather each day, and these were then grouped into 
fine, mild, cold and any weather.  These were then mapped across the maramataka phases.  The 
scores are at their highest during Tirea, with mild weather during that phase being scored at 4 
in the oraka enhancing end of the scale, and the lowest being the cold weather during Whiro, 
where it dips into the oraka diminishing end of the scale.  The weather scores did fluctuate 
across the maramataka phases. 
The figures show how the weather did have a small impact on the well-being of whānau, 
as shown by the scores.  The scores dropped during cold weather but there was no difference 
between fine and mild weather, and the score of 4.1 shows the weather had no impact on the 
overall whānau collective score.  Next, I compare the combined oraka scores for the mothers 
from phase 3 with the combined oraka scores for the rest of the whānau. 
Mothers’ oraka scores compared to the rest of the whānau 
In phase 2, some of the mothers reported having less time for self-care than the rest of 
the whānau.  This was highlighted in some of the hauora and wairua whare graphs in phase 3 
as well.  The combined scores are presented in table 20 below. 
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Table 19: Family group membership, mean score by whare and maramataka phase group 
  Hauora Whare Wairua Whare 
Phase Mothers Rest of family Mothers Rest of family 
Whiro 2.58 3.24 2.93 3.31 
Tirea 3.50 3.74 3.60 3.80 
Korekore 3.17 3.30 3.10 3.53 
Tangaroa 3.12 3.43 3.37 3.60 
Mauri 3.54 3.39 3.57 3.45 
Overall 3.19 3.42 3.34 3.52 
 
Results for table 20: Mothers versus the rest of the whānau  
Table 20 compares and contrasts the well-being of mothers with the rest of the whānau.  
Within both the hauora and wairua whare, the mothers score lower overall.  During Whiro, 
mothers’ Oraka Scale scores decrease to the oraka diminishing end of the Oraka Scale, whereas 
the rest of the whānau do not.  The mothers’ overall oraka scores reflect that their well-being 
is only slightly lower than the rest of the whānau.  All whānau scores decrease during Whiro. 
Discussion 
I will discuss the findings from the combined whānau phase 3 results, which were 
mapped across the maramataka nights that occurred during the two-week data collection.  I 
will begin with the maramataka phases. 
The maramataka phases 
To recap, across all phases, the wairua whare scored higher than the hauora whare.  This 
suggests that some of the indicators experienced by whānau in the hauora whare were more 
negative and, therefore, affect the overall score.  Both whare show the biggest drop in the Oraka 
Scale during Whiro.  The aches, pain and stiffness (APS) indicator in the hauora whare moves 
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towards the Oraka diminishing end of the scale for everyone during Whiro, dropping to 2.7.  
This was the lowest scoring indicator across all maramataka phases, with Tirea being the 
exception where it moves to 3.1.   
Interestingly, Tirea was better than the Tangaroa nights, suggesting that whānau 
reported feeling a lot better after Whiro.  One whānau member answered the “any aches, pain 
or stiffness” question during Tirea with “better”, another responded “not too bad”, and the 
individual scales showed one whānau scoring this indicator with a 5.0, versus 3.0 during Whiro.  
One whānau APS indicator decreased to 2.0 during Whiro and was positive at 4.0 for Tirea.  
These numbers show that the indicator of APS and how we report it are impacted by the moon.  
Sleep across all the whānau was one of the highest indicators; individual sleep varied from one 
whānau member who suffered insomnia and required medication to the youngest participant 
sleeping soundly every night.  Sleep was also the indicator that fluctuated the most across all 
whare, with the lowest average score being 3.0 and the highest being 3.9.  Whiro is the phase 
where sleep for all whānau decreases, suggesting this is a phase when they report the worst 
sleep, with Tirea being the best sleep phase – this could be because whānau are more tired after 
the Whiro phase.  However, the responses show that whānau slept well during the Tangaroa 
phases.  Eating follows the same pattern between those two phases as sleep, as do all the 
indicators.   
The wairua whare shows the same pattern across the maramataka; however, the scores 
are higher across the whare.  For example, the indicators were lowest during Whiro, when the 
average score for the whare was 3.2.  Tirea was the highest, with the average being 3.7.  It is 
of interest that Tirea has higher scores than Tangaroa across most indicators.  According to the 
descriptions (see table 2 in chapter 2), Tirea is a good day for some and bad for others, and 
sometimes the sea is calm and other times it floods, suggesting that traditionally Tirea was a 
mixed day.  The individual results for each participant showed that energy levels generally 
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improved, but were still mixed with comments such as “great” and “better”.  But for others, 
and this was a small number, Tirea wasn’t an improvement, with one person reporting that they 
were still tired when asked about their energy levels.  All indicators in the wairua whare follow 
the same pattern of ups and downs across the maramataka as the hauora whare.  The whakanoa 
indicator was the highest scoring of all the indicators.  Activities that whānau used to whakanoa 
ranged from children’s sleep stories to gaming, time out, music, karakia and going for walks 
at the beach.  These activities show that all times of day provide opportunities for whānau to 
whakanoa, or transition between activities. 
Mood was an indicator that also fluctuated.  It was lowest during Whiro, with whānau 
reporting they felt more emotional and “moody”.  The Korekore phase was the next lowest.  
Tirea was the highest scoring phase and comments supported the uplift in mood, with whānau 
saying “better than yesterday”, “better” and many reporting “good”.    
These results in both the hauora and the wairua whare show that the maramataka has a 
cyclical effect on our health and well-being, which supports the interview data.  In the 
interviews, the whānau described that using the maramataka showed them that the indicators 
moved in cycles and that they noticed patterns.  One participant noted: 
The full moon was an easy pattern to see and made us really aware of the moon 
and its impact on us, it was really useful and it changed all aspects of our lives 
including external ones like work – I have now changed when I work directly 
with whānau and when I do office work around the moon and that has made a 
better work life for me, it has helped me with my reactions to other people when 
to engage in and when not to when to stay away from the boss – how to work 
better with co-workers (kōrero-a-waha, 2019). 
Another participant said that seeing the cycle increased their sense of well-being, and 
the data from both whare support this.    
The highs and lows in the research into maramataka (Roberts et al, 2006; Best, 1928, 
2005; Harris et al, 2013), which centres on looking at various maramataka and the descriptions 
of the nights, follow a similar pattern to the data in that some phases are low energy phases and 
 
 249 
some are high.  These are also divided into some being really good and some being good, and 
the same for the low energy phases.  For example, Mutuwhenua and Whiro are low energy 
days, and the descriptions in the two maramataka used in this research from Kāi Tahu and Nga 
Puhi describe these nights as being not good for planting or fishing.  As the whānau diary data 
shows, Whiro and Mutuwhenua are also the times when the whānau indicators dropped.  This 
means that these are not good days for any type of activity and are days when whānau should 
consider more self-care.  There was a decrease in the indicators during the Korekore phase as 
well, which also aligns with the maramataka descriptions. 
Two differences between the whānau data and the maramataka descriptions were Tirea 
and Tangaroa-a-mua.  For Tirea, the maramataka descriptions have this as a phase that is better 
than Whiro.  However, it is not considered a high energy phase but is described by 
manawhenua.com as a “kia tūpato” or “be careful” phase.  The whānau diary data showed a 
significant rise in how the indicators were scored, going from the oraka diminishing end of the 
scale at times to a score of 4, which is high in the oraka enhancing end of the Oraka Scale.  The 
second difference between the research and the whānau diary data was the drop in the indicator 
score during Tangaroa-a-mua.  Typically the four Tangaroa days/nights are considered a run 
of high energy, and yet there is a dip during the second night.  This requires some further 
research into why this happens. 
The weather versus the maramataka 
The following discussion looks at the impact that the weather and the maramataka have 
on the hauora and wairua whare.  A relationship between whare is expected, and the recording 
of the indicators in the tai ao whare is one where I expected to see the impact on the hauora 
and wairua whare.  This discussion shows that that is so; however, it is not so for all of the 
indicators in the tai ao whare.   
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Using weather indicator as an example, I will show that the maramataka has more of 
an impact on our hauora and wairua indicators than the weather.  The weather was divided into 
four categories: fine weather, mild weather, cold weather and any weather.  The reason for this 
was because I did not give whānau specific adjectives but rather they were asked to record the 
weather for the day.  The categories were the result of using the varied descriptions of the 
weather recorded by each whānau.  For example, when it was cold the descriptions included 
“dull”, “crap”, “cool”, “rainy”, “sleet”, “cold” and “snow”.  The fine weather included “sunny”, 
“lovely”, “good”, “sun” and “clear”.  The responses were grouped and plotted across the 
phases.  As figure 43 shows, all weather groupings appear with similar scores across each 
maramataka phase.  The lowest scores align with the low energy maramataka phases, rather 
than the weather.  This suggests that the maramataka is the driver for the lower scores.  I found 
this rather unexpected as Dunedin is well known for its changeable weather and colder climate.  
A table showing the mean scores from the hauora whare and the wairua whare showed that the 
average indicators did not change with the weather.  For example, the hauora whare scores 
when it was warm were 3.4, and when it was cold the score was 3.2.  The same occurred in the 
wairua whare, 3.5 in warm and mild weather versus 3.2 in cold weather.  This is a very small 
decrease but all scores remain within the Oraka enhancing end of the scale.  If weather were to 
remain an indicator in the compass, it would be useful to provide whānau with adjectives to 
choose from.   
The whānau whare 
The collective whānau scores were the highest on the Oraka Scale, with the average 
score being 4 and above, with the exception of doing activities outside the whānau.  This is not 
significant, however, as it would likely be odd for all whānau to do regular community 
activities.  In the interviews, whānau reported that the community indicator did increase a sense 
of connectedness: “The model had us make a connection with the ‘outside world’ which was a 
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big gain for us, as our girls have aged, we have undertaken less activity” (Whānau 1, kōrero-
a-waha, 2019). 
It was heartening to see that the whānau manaaki indicator was the highest across all 
whānau, with a score of 4.3.  Whānau were asked if they experienced manaaki, and the score 
shows that they do.  Whānau reported “yes, we looked after each other” and “yes”.  As a unit, 
whānau reported that they replenished together, and the score of 4.2 supports that.  Whānau are 
living their tikanga, with a score of 4.2.  The impact of the maramataka on whānau was not 
recorded as whānau were not asked to record the indicators from the whānau whare daily.  
Zaq141 shows that when the whānau whare is entered with the hauora and wairua whare across 
the maramataka phases, there are no results.  This was potentially an opportunity missed when 
looking at the impact the maramataka may have on the whānau as a collective. 
Within each whānau is one member who is steering the whānau towards collective well-
being.  In this cohort, six of the seven whānau had a mother doing that role.  The following 
discussion compares the mother’s well-being to the rest of the whānau. 
Mothers’ results compared to the rest of the whānau 
The interviews highlighted that self-care for the mothers was a theme that needed 
exploring.  The mothers in the whānau described having less time to look after themselves, 
with one saying: 
[.  ] starts earlier so he has time in the morning for himself, time to chill and 
relax, contemplate and self-reflect, I have the kids then work then kids so I didn’t 
get that time for myself – and so the model allowed me to reflect on that and use 
time in the evening to achieve that self-care – I liked the accountability of myself 
(kōrero-a-waha, 2019).  
 This was an interesting point.  As a mother myself, I agreed that we put the needs of 
the whānau before our own, and I considered it would be worth seeing if the numbers backed 
up the anecdotal evidence. 
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Table 20 examines the mean scores between the mothers and the rest of the whānau, 
and by maramataka.  The mothers’ scores were lower across the board, and it was especially 
evident during Whiro and Tangaroa.  During Whiro, the indicators in the hauora whare and the 
wairua whare move to the oraka diminishing end of the scale.  This would indicate that the low 
energy phases are a time when mothers need to consider their well-being.  One mother said 
during the interview: 
I was really surprised in the fluctuations and energy in myself I kind of knew 
that and didn’t know that at the same time and I know that now not to make huge 
plans when I’m at the highest of my energy because I plan for how I feel at that 
moment and make these huge to-do lists and then feel rotten the next day when 
the energy’s gone down again so being able to see how that flows across time 
was really enlightening for me (kōrero-a-waha, 2019). 
 The data also reinforced the impact of the maramataka cycle on the mothers and the 
rest of the whānau.  For example, the sleep indicator responses revealed that the mothers did 
not sleep as well during Whiro.  When asked how their sleep was, the responses included “took 
a sleeping pill”, “terrible” and “woke a lot”.  During the Tangaroa phases, the mothers all 
reported good sleep: “excellent”, “great”.  The individual scores in the Oraka Scale went as 
low as 1.0 for sleep during the Whiro and Korekore phases and were 4.0 and 5.0 during the 
Tangaroa phases.  Sleep was not the only indicator that contributed to the overall low scores 
for mothers.  The aches, pain and stiffness (APS) indicator showed that these were worse during 
the Whiro and Korekore phases: “sore back”, “sore neck”.   
The wairua whare results showed the same pattern as the hauora whare, with energy 
levels and the memory indicator showing the effects of the maramataka.  Mothers were asked 
how their energy levels were during each phase, and the responses showed that there was a 
significant drop during Whiro and this appears to have come from the two indicators mentioned 
above: “dropping things”, “a bit emotional”, “I had little energy in the afternoon” (kōrero-a-
waha, 2019), “crap” (kōrero-a-waha, 2019), “a bit off”.  Conversely, the numbers and 
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comments during Tangaroa show that all indicators improve with this phase.  When asked 
about energy, mood and APS, whānau reported: “good”, “fine” and “great”.   
The scores and comments from the rest of the whānau showed the same pattern but the 
drop in the Oraka Scale was not as significant.  The rest of the whānau indicators did not, on 
average, move into the oraka diminishing end of the scale.  That is not to say that individuals 
did not use oraka diminishing as a score but rather that, as a group compared to the mothers, 
their averages were more oraka enhancing. 
Phase 3 data support the interview data found in phase 2.  Mothers’ indicators are poorer 
that the rest of the whānau.  What is not apparent in the data is whether the cause is because 
they are more affected by the maramataka, or because they address the needs of the whānau 
before their own, or a combination of both.  The literature suggests it is more likely that parent 
duties have an impact on how mothers see their sense of well-being  (Monteith & Ford-Gilboe, 
2002; Behrman & Wolfe, 1987; Black Ford‐Gilboe, 2004; Carlson, Grzywacz, Ferguson, 
Hunter, Clinch & Arcury, 2011).  While this is true, what is missing is the link between well-
being and the maramataka. 
The final table, 6, shows four of the seven whānau scores.  These four were chosen as 
they had similar numbers within the whānau and therefore could be used for a comparison.  
The numbers show that the whānau all followed the same pattern during the maramataka 
phases: the indicators decreased in Whiro and went up in Tirea.  The scores decreased again in 
Korekore and improved in Tangaroa.  This shows that these whānau follow the highs and lows 
associated with the maramataka.  Whānau 2 and 3 have slightly lower scores in the hauora 
whare, and Whānau 2 has the highest score in the wairua whare.  One interesting finding was 
that the younger participants had the highest scores, and the teenagers had the lowest across all 
indicators.  This seems to suggest that age and stage also have an influence on well-being.  
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These findings highlight the fourth component of the aka matua, te maramataka.  There is a 
clear link between the maramataka and whānau well-being. 
Conclusion 
In chapter 7, I have presented the data from phase 3.  I began by outlining the whānau 
data for the hauora whare, the wairua whare and the whānau whare.  The findings were also 
compared with the qualitative whānau responses.  The data highlighted that whānau noticed 
patterns of well-being, and this was supported though their responses.  Following this, I 
combined the whānau Oraka Scale scores and mapped these across the maramataka phases that 
occurred during the two weeks of data collection. 
 The diary data backed up findings in the interviews from chapter 6, such as that the 
maramataka was a good measure for well-being.  Both the maramataka and the Oraka Scale 
worked to support whānau in noticing their patterns of well-being.  The data confirmed that the 
low energy phase of Whiro and Mutuwhenua follows the patterns of the maramataka in other 
research contexts, which were mainly fishing and gardening.  What this highlights is that the 
information handed down to us by our ancestors remains valid and useful.  The same applies 
for the high energy phase, Takaroa.  What was interesting was the weather having little impact 
on whānau well-being; whānau didn’t mention the weather much in the interviews, suggesting 
weather is an indicator that may not be useful.  The data also supported the findings in the 
whānau interviews that mothers had less time for self-care.   
The whānau whare was designed to be measured once a week and was not able to be 
mapped across the maramataka.  This was a missed opportunity as it may have helped whānau 
see their collective patterns for the indicators, which they agreed in the interviews were useful.  
The data from both the whānau interviews and the diary show that the compass works well as 
a whānau tool, answering the research question that the tikanga and mātauranga from way-
finding voyaging did transfer into a whānau health context, the whānau health compass.  The 
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whānau-reported data showed that these tools include tikanga and the maramataka, which are 
two of the components of the aka matua.  It also highlighted that the tools our ancestors left us, 




Chapter 8: Conclusion 
In this chapter I will re-examine the aim and research question.  I will present the 
chapter findings and consider the main findings of the thesis, which include four of the five 
components of the aka matua, connectedness: whakapapa, pūrākau, way-finding navigation, 
maramataka and tikanga.  Whakanoa as transition was another main finding.  I will consider 
the contribution of this research.  Through reflection, I will discuss the limitations of the 
research and outline future research recommendations.  Finally, I will discuss dissemination 
and some personal reflections. 
Research aim and question 
The aim of the research was to develop a whānau model of health and well-being.  The 
research question was “can the underpinning tikanga and mātauranga of way-finding 
navigation transfer into a whānau health context?”   
The methodological approach was kaupapa Maori theory.  I used the following 
principles: tino rangatiratanga, the principle of self-determination; taonga tuku iho, the 
principle of cultural aspirations; whānau, the principle of extended family; and aroha ki te 
tangata, the principle of nurture and respect.  Only this methodology could address the 
theoretical, philosophical and practical applications of this project.  I also used Mead’s (2003) 
Māori ethics framework.   
 In term of the methods, there were three phases: phase 1 was unstructured interviews, 
phase 2 was semi-structured interviews with whānau who trialled the compass, and phase 3 
was a two-week diary data collection. 
 Three kaupapa Māori guidelines were used in the data collection.  These were aroha ki 
te tangata (respect for people), titiro, whakarongo and kōrero (look, listen, then speak), manaaki 
ki te tangata (sharing and being generous) and kia mahaki (don’t flaunt your knowledge).   
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The analysis used for each phase was thematic analysis, which comprised familiarisation, 
coding, theming and write up. 
The methods outlined in chapter 4 highlight the depth of knowledge and the richness 
of the data, and the importance of employing careful and considerate analysis of each data set.  
It was the only methodology that would lead me to the research findings in a way that would 
privilege the participants and my world view. 
Chapter findings 
Chapter 2 
The main finding of chapter 2 was that mātauranga and tikanga from navigation provide 
the tools and knowledge necessary to find new ways for looking at and improving our well-
being.  Specifically, this was the emergence of the five components of connectedness: 
whakapapa, pūrākau, way-finding navigation, maramataka and tikanga.  Researching the five 
components of connectedness set the foundation for the underlying mātauranga and tikanga 
used to answer the first part of the research question.   
Whakapapa was the first component of connection.  This was the origins and layers of 
all things and, as such, assisted in understanding the underlying mātauranga and tikanga.  The 
second component was pūrākau; these were the narratives that contain the whakapapa, histories 
and knowledge recorded throughout time.  Way-finding navigation was the third component 
of connectedness, and it was from this component that the tool, a star compass, was researched 
and adapted to create the whānau health compass. 
The fourth component of connectedness was the maramataka.  I reviewed the 
whakapapa and pūrākau associated with the maramataka.  Differing iwi versions of the 
maramataka were examined to compare and contrast the descriptions of the phases such as 
Whiro, the new moon.  These descriptions assisted with understanding patterns and cycles and 
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provided ideas on how to apply the knowledge in a well-being context.  This led to finding that 
the maramataka could be a measure for well-being. 
Tikanga was the fifth component of connectedness.  I focused on tikanga that was 
relevant to well-being: mauri, tapu, rāhui and noa.  I also analysed tikanga that highlighted 
connection: the environment, mana and kaitiakitanga.  I found that these tikanga could be 
applied to understanding how connection to te ao Māori, connection to our environment and 
connection to the legacies our ancestors left are integral to improving our well-being.   
Chapter 3 
The main finding of chapter 3 was that there are no whānau-driven models of health 
based on navigation.  I examined a range of Māori health models and frameworks.  These were 
Mason Durie’s (2006) whānau capacity model, his well-being of the Māori population model 
(2006) and Te Pae Mahutonga (1999), Heke’s (2005) Atua Mātua framework, Elder’s (2017) 
Te Waka Oranga, and Pihama’s (2017) Meihana model. 
Alongside the health models, I examined the rangatira zone from the way-finding 
model by Spiller et al (2015); I did this as it was an example of how the underpinning 
mātauranga and tikanga of way-finding was applied in a management context.  The final 
finding in chapter 3 was looking at the theory and practice of transition or whakanoa.  
Whakanoa is an example of the tools we have in tikanga Māori that can be used for improved 
well-being.     
Chapter 5 
Chapter 5 was the first of three analytical chapters.  The main finding was the whānau 
health compass.  This chapter was called “The Whakapapa of Te Tautarinui o Matariki” to 
reflect the many layers used in the many versions of the compass.  The interview themes that 
contributed to development of the whānau health compass were from the third component of 
the aka matua, way-finding: stars, the star compass, the navigation system and connectedness.  
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The second component of the aka matua was pūrākau, and this was an emergent theme in 
chapter 5.  The fourth component was the maramataka, which was explored along with the 
literature on well-being.  The final and significant finding was the final version of the compass 
that would be used for testing with whānau (see figure 44 below). 
 
Figure 43: The final version of the whānau health compass 
Chapter 6 
Chapter 6 was the whānau interview chapter.  These were semi-structured interviews 
designed to answer the second half of the research question about transferring the mātauranga 
and tikanga from way-finding into a whānau health context.  This was the first test of the 
compass.  The first main finding was that the compass was the right tool to transfer the 
underpinning mātauranga and tikanga from way-finding into whānau health.  The second 
finding was whakanoa as transition.  The themes that supported this were connectedness, wai, 
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karakia, the impact of outside influences, wā and kai.  These were presented according to the 
compass whare. 
The whānau whare had subthemes of connectedness that included connection from 
activity, connectedness to the maramataka, and a greater sense of connectedness related to 
feeling more connected as a whānau, which was generated by giving voice to members of the 
whānau and strengthening connections.   
Next was the tai ao whare, which had connection to the environment and wai or water 
– this had the following subthemes: blue spaces and well-being, water-based activities, water-
related activities, improving connection to water, and water to cleanse.  Another theme in the 
tai ao whare was the maramataka. 
The wairua whare centered on karakia, including guided karakia and meditation.  The 
final theme was related to the energy and mood indicators; it examined the impact of outside 
influences on mood and energy. 
The first hauora whare theme was wā or time, which related to how people undertook 
activity, and the second theme was about kai, or food, and how food and social activities added 
to a sense of well-being for whānau.  
These provided the rationale for the components for the “proof of concept” that was the 
basis for chapter 7. 
Chapter 7 
Chapter 7 was phase 3 data collection.  The two main findings for chapter 7 were that 
the compass highlighted patterns of well-being for whānau and that the maramataka, especially 
during Whiro, has a significant impact on well-being.    
The figures and the qualitative comments in chapter 7 clearly showed that whānau 
noticed patterns of well-being.  The maramataka assisted with highlighting patterns of well-
being and was a good measure for the compass.  When the weather indicator was compared to 
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the maramataka, it showed that the maramataka has more of an impact on whānau well-being 
than the weather does.  The third finding resulted when the mother’s oraka scores were 
compared to the rest of the whānau; they were found to be lower during Whiro.  This supported 
the feedback from mothers during the interviews.  Next, I will discuss the main findings of the 
thesis. 
Main findings 
In alignment with the aim of this research, the main findings answer the research 
question.  The first part of the research question focused on the underpinning tikanga and 
mātauranga of way-finding navigation.  This led to the main finding, which was the creation 
of Te Tautarinui o Matariki, the whānau health compass.  The second half of the research 
question examined how the mātauranga and tikanga such as connectedness transferred into a 
whānau health context using the whānau health compass.   
The underpinning tikanga and mātauranga found in the research was connectedness, 
and upon further research, the five components of connectedness were whakapapa, pūrākau, 
way-finding, the maramataka and tikanga.  All five of these components were built into the 
compass but I will only be discussing four.  I have interpreted way-finding as connectedness 
and connectedness as way-finding.  The compass is a tool that can assist whānau to way-find 
their pathway to enhanced health and well-being. 
Whakapapa 
Whakapapa is an integral part of the whānau health compass.  Whakapapa are origins 
and layers, and this is built within the compass.  The whakapapa or origin of the compass goes 
back to the way-finding star compass and all of the layers of meaning and knowledge that had 
been handed down among way-finders throughout the Pacific.  New layers of knowledge and 




The compass name and the names in the whare were based on a pūrākau about the 
voyaging waka, Uruao.  The celestial markers in the compass all have their own pūrākau, and 
these were built into the compass to facilitate a connection for whānau to pūrākau, to the 
knowledge contained within them.  The frame for the compass made it obvious to people that 
it was a Kāi Tahu model of health.  Most whānau didn’t engage with the celestial markers, 
which will be discussed further in the limitations and recommendations section.    
The maramataka 
The maramataka was an opportunity to reconnect with tools that were used by our 
tūpuna.  The maramataka was part of everyday living within te ao Māori, and it is a way of life 
that has been lost to many of us.  Building it into the compass as a measure gave whānau an 
opportunity to relearn how to recognise cycles using the maramataka, as well as the stories and 
descriptions associated with it. 
The second finding was that whānau also used the maramataka as a tool to gain new 
insight into its relationship with, and impact on, their health and well-being.  As shown in 
chapters 6 and 7, the maramataka was an effective measure.  Whānau reported that it helped 
them feel better by seeing the cycles, and when it was compared with the weather in chapter 7, 
the results indicated that the maramataka has more of an impact on our well-being than the 
weather does. 
During Whiro, some whānau indicators dropped into the oraka diminishing end of the 
Oraka Scale.  This highlighted the impact of the low energy phases.  For mothers, this was a 
time when their well-being dropped lower than that of the rest of the whānau.  This finding 




Tikanga is how we live as Māori, and it is what is missing for Māori within the health 
system.  Tikanga underpinned the research process and was a significant finding after the 
whānau data collection.  Manaaki is a fundamental tikanga in the Māori world, and was built 
into the compass as an indicator to be measured.  The results showed that whānau experienced 
manaaki, and that manaaki is a useful tikanga to measure in the context of whānau well-being.  
Whakanoa means to make safe, or free from tapu (Williams, 1975), and is the act of 
transitioning from the state of tapu to noa – I will discuss this finding next. 
Whakanoa as transition 
Whakanoa as transition was a significant finding in the whānau data collection.  It was 
developed after the whānau tested the compass, when it was refined and then built into the 
compass as an indicator and measured. 
Whānau recorded activities that they undertook using the activity indicator and using 
the meditation activities.  When I examined what activities they were doing and how why 
whānau chose them, it led to the theme of whakanoa as transition.  For example, whānau would 
go for a walk near the beach or for a swim or would have a shower, and these water-related 
activities helped whānau transition at the beginning or the end of the day.  Other activities were 
related to food, karakia and taking the time to complete the activity. 
When comparing these to Māori ceremonies that whakanoa people, the similarities 
between the components of water, karakia and kai led to the idea of whakanoa as a transition 
for well-being.  As well as it being a major finding, this also highlighted that whānau use 
tikanga for their health and well-being. 
The contribution of the research 
I began this PhD with a discussion on the findings from the Health Services and 
Outcomes Kaupapa Inquiry also known as the Hauora Claim.  To reiterate, the findings of that 
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historic Treaty claim were that Māori have the poorest health outcomes of any group in New 
Zealand and the persistence of Māori health inequities.  The whānau health compass has tried 
to address these findings by creating a whānau-centered health compass.  The thesis contributes 
to the health and well-being research that seeks to improve the outcomes for Māori. 
The research has contributed to and builds upon already existing Māori models of 
health and the literature regarding whānau health through the five components of 
connectedness: whakapapa, pūrākau, way-finding, the maramataka and tikanga.   The research 
advances the kaupapa Māori principles of tino rangatiratanga, taonga tuku iho, the whānau 
principle, and aroha ki te tangata as an example of how they can find solutions and create new 
models. 
Whakanoa as transition makes a valuable contribution to international research on life 
course transitions, health and well-being by providing a tikanga-based tool for everyday health 
and well-being.  The use of the maramataka as a health measure adds a new dimension to what 
we know and understand about how the maramataka is used in everyday life. Similar to its 
predecessor the star compass, the whānau health compass supported whānau to monitor 
multiple factors, such as sleep, activity, whakanoa, the maramataka, kai and manaaki, to build 
a useful picture of their individual and collective health and well-being.  This is a useful step 
to improve the health of the whānau.    This research contributes to the aspirations for well-
being and an improved future for Kāi Tahu, Puketeraki, and the hapū and whānau of Araiteuru.  
This is important to my whānau and hapū. 
The research confirms that as whānau wait for access and equity to the health system, 
the whānau health compass is a tool that can assist in examining and improving our own health 




There were many limitations in this research journey and the biggest was myself.  I 
initially enrolled for my PhD in 2010.  And between 2010 and 2016, I was unable to find the 
time or energy to give to my research and got nowhere fast.  I decided to leave my full-time 
work at the end of 2016 and focus on my PhD.  Through support from Anne-Marie, my primary 
supervisor who started with me at that time, I was successful in gaining two scholarships and 
some part-time work.  In 2018, after a break, I restarted.  Due to my whānau, hapū and iwi 
commitments and my personal circumstances, it continued to be difficult for me to put my 
thesis first.   
The second limitation related to the specifics of the research, and that was the compass 
daily data collection.  As the feedback showed, most whānau did find it frustrating having to 
write the indicators and then use the scale each day, and despite that fact, they still did it.  The 
feedback also meant we could fix up some of the issues identified in the first round and make 
it simpler for whānau to use the second time around.   
The third limitation was related to the whānau whare.  I had asked whānau to only fill 
this in once a week, which was the right call based on the indicators.  The limitation was that 
it could not be mapped against the maramataka like the indicators in the hauora and wairua 
whare.  This meant that we were not able to see the impact of the maramataka on the whānau 
responses.   
Recommendations for future research outcomes 
Creating a compass application 
First, it would be useful to create a digital application.  This was a request from whānau, 
who asked to turn the compass collection into an application.  This would make the compass 
an easy-to-use tool.  There is significant potential to pursue this avenue.  Two of the navigators 
asked to have an application that they could use while voyaging and, in keeping with tikanga 
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and kaupapa Māori principles, this is something I would like to do.  This would also allow a 
bigger cohort to take part, which would provide more data that can test some of the findings 
highlighted in chapter 7.    
A year-long data collection 
The data was enough for a proof of concept in testing the compass.  There is potential 
to undertake a larger study over a longer period of time to confirm the results of this thesis, 
perform more powerful statistical analyses and see how we can produce the best version of the 
model possible. 
It would be worth looking at the weather over a longer period of time to ascertain if it 
was a pointless indicator.  For example, getting whānau to use the compass for a year would 
not only show if the weather does impact our well-being, but it would also show the impact of 
the seasons.  It would provide whānau with more data, which could then lead to change.   
The whānau whare  
A longer data collection would provide a way to examine the relationship between the 
collective well-being of whānau and the impact of the maramataka.  This would allow a 
comparison of the scores during different phases.   
Moving beyond seeing patterns to improving well-being 
This research focused on looking for patterns of well-being, and while some whānau 
made changes as a result, this project was not concerned with whānau making change and 
comparing the specific results in order to change or improve their well-being explicitly.  After 
a longer trial, the next step would be to support whānau to make improvements to their health.   
In conclusion, using the underpinning tikanga and mātauranga from way-finding 
voyaging to create a whānau model of health was a success.  And with further research could 
have a positive and transformative impact on whānau health and well-being.  
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Whānaukataka – tā koha giving back to the communities 
My connection to the people who participated in this research does not end with the 
research.  I will be working on publications and presentations about the research and its 
findings.  More importantly, however, I have been asked by the navigators to create a version 
of the compass that they can use while voyaging, and so that will be a project that I will be 
looking to complete.  I have also been asked by whānau and other community members about 
continued use of the compass.  For this to work for them, it needs to be made into an application 
so that the data they need to see, such as the tables in chapter 7, are easily generated for them.  
A copy of the final marked thesis will be given to the rūnaka, and a PDF of the thesis will be 
sent to any of the whānau who want to read it.  This is an important part of being a Māori 
researcher – as my mother has explained about working with our own iwi and hapū, “you are 
dead for a long time” (Russell, kōrero-a-waha, n.d).    
Personal reflections 
In the introduction, I briefly explained why I ended up studying diabetes, which then 
led to the desire to create a whānau model of health.  One important milestone in my life was 
the birth of my first and only mokopuna in 2015.  He turns five in a month’s time.  It is my 
desire to improve his future outcomes in both health and education, and this PhD is a significant 
tool for that.  I hope that by using this model we can give him a better future.  In addition, my 
mother is now in her 70s, and I also hope that a model such as this can make her live longer.  
For me, whānau is everything, mine have been my biggest supporters and the first to tell me to 
get it finished.  The values, knowledge and experiences I have had all led to the development 
and research on Te Tautarinui o Matariki.  This is a whānau model that I could not have created 
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Appendix 1: Glossary of Māori words 
a- Manawa of heart 
a-wairua of spirit 
a-whakaaro of thought 






ana  there 
anake only 
Aoraki original name for Mt Cook 
Aotearoa New Zealand 
Aparima Riverton 
Araiteuru/ Arai-te-uru Otago region 
aroha love 
ata morning 
Autahi/Aotahi Canopus  
engari but 
ētahi some 
haehae to slash, lacerate, scratch 
haka perform, dance 
hākari feast 
hapū sub-tribe, pregnant 
haramai come 
hau wind 
Haunui name of a double-hulled waka 
hauora health and well-being 
Hauteruruku name of a waka 
Hāwea place in central Otago 
he a 
heke to descend 
heoi as a result 
hī fish 
hinaki net 
Hina-uri personification of the moon 
Hinemoana female atua of the sea 
hirihiri charm 
Hiwa o te Rangi name of a waka and a star in Matariki 
hohonu deep 
hongi  smell, press noses 
honoka connect 






hui meet, meeting 
hui-a-tau annual meeting 
hukatai a stone used in ceremonies 
huna hidden 
huringa to turn 
iho downwards 
ika fish 
ira gene, life principle 
iraamutu niece, nephew 
iti small 
iwi tribe, nation 
kāhui gathering, flock 
kai food 
Kaikoura crayfish, place name in the South Island 
kainga/kaika/kaik home 
Kāi Tahu/Ngāi Tahu iwi from South Island 






kapa haka performance group 
karaka to call, clock 
karakia incantation, pray, charm 
karanga to call (northern dialect) 
Karitāne a small settlement north of Dunedin 
Kāti Huirapa the hapū from Karitāne 
Kāti Kuri hapū from Kaikoura, west coast South Island 
kauae ruka upper jaw knowledge (theory) 
kauae raro lower jaw knowledge (practical) 
kaua don’t  
kaupapa theme, purpose, topic 
kete bag 
ki towards 
kīnaki tangi lament 
kino bad 






kōrero talk, discuss 
kōrero-a-waha personal communication 
Kororareka Russell – place in Northland 
korowai cloak 




Kupe famous navigator 
maataawaka Māori from another region 
mahi work 
mahika kai food gathering 
Mahutoka/ Mahutonga Southern Cross  
mai towards 
mana authority, integrity 
manaaki/ mana-a-kī to care, hospitality 




manukura person held in high esteem 
Māori normal 
marae Māori complex 
mārama moon, month 
maramataka lunar calendar 
mata eyes 
mataitai customary food gathering place 
Matiaha Tiramorehu Kāi Tahu ancestor 
Matiti ancestor and summer star 
Matariki star  
mātua parents 
mātauraka/mātauranga knowledge 




mauri life force 
mea thing 




Moeraki a town north of Dunedin 









nuinga the majority 
ora life 
oranga/ oraka living, health 




Pākehā non-Māori  
paku small 
Papa Dad  
papakainga village 
Papamaoa place in Tauranga 
papatipu original settlement 
Papatūānuku Earth mother 
pepeha saying, introduction  
Piopiotahi Milford Sound 
pō night 
Pokoharuatepō first wife of Ranginui (Kāi Tahu tradition) 
poropororaki farewell 
pounamu greenstone 
poupoutanga middle of the day 
pouritanga sadness 
pōwhiri welcome ceremony 
Puaka/Puanga Rigel 
puawai bloom 
Pukaki river under Aoraki  
puke hill  
pukepuke hilly 
Puketeraki the name of a hill in Karitāne 
pūmau fixed, constant 
puna spring, origin 
pupuri blowing (wind) 
pūrākau narrative 
pūtea money, resources 
ra day 
rāhui prohibition 
Rākaihautū ancestor from Uruao canoe 
rakatahi young people 
rakau stick, tree 
Rakiroa Aoraki’s brother 
Rakirua Aoraki’s brother 
rangatira/rakatira chief, leader 
rangatiratanga chieftainship, right to exercise authority 
rangi sky 
Ranginui Sky father 
raraki/rarangi line 
raro under 
rata a tree 
Rehua atua of knowledge, medicine 
reo language 
ritenga preparation  
rere fly 
Rona moon goddess 






tai ao natural world 
Takaroa/Tangaroa  atua of the ocean 
takata/tangata person 
Takata Tiriti non-Māori 
takiaue funeral 
Takiwai type of pounamu, my daughter’s name  
taku mine 
takurua winter 
tama boy, son 
tamariki children 
tā moko  tattoo 
tane man, husband 
tangihanga funeral 
taoka/ taonga something precious 
tapu restricted 
tātai arorangi astronomy 
tātai heke descent 
tātou us, we 
Tauranga place in the North Island  
tawhiti far away, distant 
Tawhirimatea atua of the wind 
te the 
Te ao Mārama the world of light 
Te Anau place in the South Island 
te kawanga whare house opening ceremony 
Te Kerēme the Ngāi Tahu claim 
Te Kore The void 




Te Waipounamu the South Island 
Te Waka-o-Raki  the South Island 





tino rangatiratanga self-determination 
tipu grow 













tutaki  meet 
Tuwhakarōria Rakaihaūtu’s digging stick 
uri descendant  
Uruao waka and star 
urupā cemetery  





            waiata             song 
wairua spirit  
wairuatanga spiritual 
Waitaha iwi from South Island 
Waitangi place in the North Island 
wānaka learn 




whakaeke  entrance 
whakahaere to make it go 
whakairo carving 
whakama ahy, embarrassed  




whakawhanaungatanga building relationships 
whānau  family 
whanaunga relations  
whanaungatanga relationship  









Appendix 2: Guidelines given to whānau trialling the compass 
Te Tautarinui o Matariki – Our Whānau Health Compass 
Attached is Te Tautarinui o Matariki – Our Whānau Health Compass, an explanation 
of it, how to use it, a picture example of it in use and a set of diaries for each member of your 
whānau. You may want to fill out your own and compare with each other. One person may ask 
you the questions and fill it out for you.  It’s up to you how you complete it; please try and 
make sure you do this. 
There is also an ethics information and consent sheet that includes some of the questions 
I will be asking and how often.  
We have created a Facebook page as well (put the link in here); you can ask questions, 
put up any thoughts you have and whatever else.  
Te Tautarinui o Matariki – our whanau health compass:  Why it’s named this. 
This compass is based on our Waitaha kōrero on Uruao getting to the West coast of the 
South Island. This is unique in itself for a waka landing, based on the Beattie kōrero from 1918. 
 
A tīpuna Taitewhenua dwelt with his passenger waka which he passed to Matiti (a 
tohunga whetu) who sought good sailing stars from Te Tautarinui o Matariki – where he was 
given Wero te Ninihi and Wero te Kokoto and Wero te Aumaira (which is not fixed like the 
other two).  Once they had the knowledge to get here, Matiti passed the canoe to Rākaihautū 
and the rest is history literally. In addition, Takurua was part of the kōrero and is used for a 
tohu of season and weather  
To that end, the four whare in this star compass are named: Takurua in the northern 
point, two wero stars in the east and west and Rehua in the southern point. In the middle of the 
compass is Uruao depicted as the waka hauora. Rehua is in the cluster with the wero whetu and 
when these stars set, Takurua rises.  
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How to use this compass 
The measure – somewhere between Oraka enhancing (OE) and Oraka 
Diminishing (OD) 
In this context I am using Oraka as well-being.  
 
OE  •__________________ • ________________• OD 
 
The idea is to try and keep it simple while being able to work towards capturing useful 
data and recognize patterns. What we will be trying is similar to the mauriometer (Morgan 
2012) but we are measuring our Oraka (well-being). It is simple and allows for a sliding scale 
without you having to get frustrated with scales, (such as) a scale of 1-10 how was your sleep. 
The idea is that over time you will get a baseline and then be able to use the measure in relation 
to that base line. This initial 3 months is to get that baseline and start to gain a picture of your 
health and well-being. 
A scale – the idea is to start at the dot, and then draw a line towards either end so if you 
felt your sleep was somewhat enhancing it may look like this -  
Sleep -       
 
OE  •               __________    •     
 
If your sleep was really good, then it would look like this -  
 
OE  •__________________    •     




•    ___________________ • OD 
 
if you sleep wasn’t great, but you did get a bit then it may look like this –  
 
•  _________                        • OD 
 
The whānau health compass 
The idea of this compass is to give you some guidance on what to measure to gain an 
in-depth understanding of your health and well-being as individuals: as a whanau; and of your 
collective whānau well-being. One of the main ideas of this model came about while 
researching navigation. The navigators have to spend years and years looking at the star 
constellations, the waves, the birds and the many other tohu that they use to sail. For example, 
to be able to use the star compass they need to memorise the stars and while the many stories 
and kōrero help, actually looking at the stars and how they move across the sky at night time 
is the best way to learn and retain the information. The navigators will tell you they do this 
every night for years in multiple locations.  
It is this idea that we are going to put into practice in our Whānau Health Compass. It 
means that every day, you need to look at and put a measure to the different indicators that are 
laid out in each whare in the compass.  
The Four Whare 
There are four whare in this compass and most of the indicators in each whare require 
daily monitoring and recording. It is hoped that after a year it will be natural and you will either 
just do it or you may need to continue to record the data.  
For this PhD thesis, I only require you to do this for 3 months and after that time, 
together we will decide if the indicators in each whare are useful, if you are starting to recognise 
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patterns in relation to your health and well-being and other useful feedback to make the final 
model. 
Takurua to Wero-te-nihihi.  Taiao 
The whare that starts at Takurua and goes east to Wero-te-ninihi is the whare that gets 
you to record information about te tai ao. It is well researched that a connection to the natural 
world is good for our health and well-being.  
In the section of your diary that has the date I would like you to write down the phase 
of the maramataka (lunar cycle).  As well as learning this cycle, I am wanting to see if different 
phases such as Whiro or Oturu show different patterns in our health and well-being. For 
example, do you have more energy during Oturu and less during Whiro? While I will not be 
asking you this directly as part of the interviews, I am hoping that you will be able to see for 
yourself. I will be asking if you think it is useful as a measure. 
I want to simply record if you looked at the stars. For example, every evening when I 
remember I look for the POT, the Southern cross etc. IF nothing else it means I take time out 
each evening to stargaze and is a fun activity with the wee man. This is the idea to take a bit of 
time each day during our hectic lives and just look up. We can discuss this at the check ins to 
see if it had any bearing on your well-being. 
I want you to record the weather each day, again this will show any patterns and the 
impact of the weather for example on your activity or motivation to be active. 
I want you to record the tides, either by looking or using the internet or paper. Again, 
for some of you this is natural if you surf, do waka, kohi kaimoana and for others it is about 
reconnecting to reading the natural world. Again, we can just record it and discuss its usefulness 
as an indicator for your whanau at the end of the 3 months.  
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Tūmomo wai – we all know access to water is important to our health and well-being 
and so we are recording if we have access and also be a good reminder to get your 8 glasses of 
water each day. 
in terms of recording a simple ae/kao is enough the idea of this whare to form a 
regular connection with te tai ao, and also to start to look at the link between te tai ao and the 
elements within this whare and your well-being. The moon/maramataka phases are important, 
as they act as a measure of your well-being. It is up to you if you record the moon phase (there 
are some really good free apps to assist with this) or if you want to record the maramataka 
phase. I have a copy of a far north maramataka and a Kai Tahu maramataka. There are also 
two really good maramataka Facebook pages (maramataka living by the Māori moon, and 
Tuhi) you may also want to listen to the korero of Rangi Mataamua, he posts regularly on 
Facebook too (his page is called living by the stars with Professor Rangi Mataamua). There is 
an app called Hina, it has the maramataka.  I have created a table. 
In the whare from Wero-te-ninihi to Rehua Our general health and well-being  
Every day I want you to record how you slept, if you did any form of activity, if you 
ate ok and use the OE OD scale. This is to get a baseline of your sleep, eating and activity. You 
will start to see how each whare may interact also. 
The pūtea indicator – the question to get the OE OD scale is: did you have enough 
resources today? money, food, internet as a few examples…. If not, did you stress out a lot? 
So, if you didn’t stress then the measure for pūtea is OE and if you did you stress so much it 
moved you towards OD? 
APS – each day take note of any A Aches, P Pain or S body stiffness and start to 
measure it so you know your normal and can track any injury or relationship with activity, 
temperature etc. the end goal is to measure what is normal as we age. 
 The whare from Rehua to Wero-te-kokoto the Whanau whare –  
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Manaakitaka for each other and others, and for self especially for the one captaining 
the waka…   
 honoka -Connectedness – big theme in navigation and is a central part of the compass 
– connection to atua, te tai ao and to whanau. Maybe look how the whanau connects to each 
other, te ao Māori, Māori community and to its wellbeing as the question. 
Whanau tikanga – no need to share but are you able to live it daily, passing on and 
between each generation, contributing to and as a whanau, he waka eke noa……  
Whanau time – the space to regenerate, replenish, where you can be yourselves, catch 
ups via phone, email, Facebook, face to face – whakapūmau whānau– strengthening the 
whanau wellbeing  
Whānau whānui – extending the whānau and beyond the whanau as a concept - 
community things – hui, wānaka, doing things as a whanau or to get a whanau -like 
environment – some are a must like committees, rūnaka meetings etc. – was the hui enhancing 
or diminishing? 
I think that for now the 4 whanau specific measures can be combined into one in terms 
of the OE and OD scale. Perhaps trial it as a whanau scale …. ask yourselves “are we as a 
whanau achieving collective OE or are, we heading to OD?” 
You can also measure each one individually for yourselves, so, is your whanau tikanga 
in progress? Were you able to care for each other and others? 
Were you together in one form or another?  
And did you individually or as a whanau do any form of community hui, wānaka 
activity? Was is OE or OD? 
Wero-te-kokoto to Takurua.  Brain health 
Every day can you measure your mood, and energy using the OE to OD scale. 
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To measure the memory, you may need to use a question such as how was your memory 
today? or how many times did you walk out of the room and forget?  Was that OE or OD? 
Your reo, can be useful as research shows using two or more languages adds 5 years to 
your life.  Did your reo OE or OD today? 
When I am tired, I often forget words, mix words up and stutter you may want to record 
your general speech health. You may find connection between other indicators and your speech 
\More than anything the aim is to give you some peace of mind. 
I put meditation in there as well, this can be any form from looking at the stars, doing 
karakia, practicing mindfulness, listening to sleep stories…. 
 You can do a yes/no and decide if you think you are OE or not. 
The final part to this model has Atua as celestial markers throughout. This is building 
on the idea that atua provide context and meaning to the Māori world and so any form of 
connection to atua can improve our health and well-being (Marsden).  
If you did any form of activity within the domain of an atua, think about it, record it 
and, if you want to share the story with each other, do so. If there are thoughts or learning that 
you can share with the group put it on out Facebook page: collectively we can help each other 






Appendix 3: One-page summary for whānau trialliring the compass 
Write down: moon phase, how was the weather, look at the tides, look at the stars – 
maybe search for two or more constellations like the POT and southern cross, milky way… the 
question I am asking you here is did you record the moon phase? Look at the tai? Look at two 
star constellations? A simple yes know is sweet. 
1. How did you sleep? Use the OE-OD scale to answer 
2. Did you do any activity today?  was it OE or OD? scale it 
3. How well did you eat today? Use OE-OD scale 
4. Did you have enough resources to get by? Did you stress about having enough? Use 
that to scale your answer 
5. Any aches, pain or stiffness? Scale it  
 
1. Do and the whanau experience manaaki today? was it OE –OD? 
2. Did you and the whanau feel a sense of connection? Scale it 
3. Did you and the whanau get the chance to replenish? Just be scale it 
4. What is your whanau tikanga? Are you able to live it? Scale it 
5. Did you and the whanau do anything community focused? Scale it 
 
1. How was your speech today? did you use more than one language? scale it 
2. How were your energy levels? Scale it 
3. Did you do any form of meditation? (karakia, mindfulness, star gazing, sleep story) 
scale it 
4. How was your mood today? scale it 








Te Tautarinui o Matariki: whānau health compass 
INFORMATION SHEET FOR PARTICIPANTS 
Thank you for showing an interest in this project.  Please read this information sheet 
carefully before deciding whether or not to participate.  If you decide to participate, we thank 
you.  If you decide not to take part there will be no disadvantage to you and we thank you for 
considering our request.  This research is part of Justine Camp’s PhD. 
What is the Aim of the Project? 
The primary aim of this research is to examine the complex art, skills, underpinning 
tikanga (philosophy, rules, guidelines, frameworks, theory) and mātauraka (knowledge, ideas, 
systems) surrounding navigation in order to create a hauora model for whānau across the 
lifespan with a focus in the location and context of Kāti Huirapa ki Puketeraki specifically 
within a papakāika framework.  
This research project is open to: 
registered members of Kāti Huirapa ki Puketeraki and their whānau who live in the 
kaika or live within 2 hours’ drive if the kaika, Members of Hauteruruku waka whānau, Waka 
whānau from Waikato, and Tauranga, Whanau who are involved in Te Reo revitalisation are 
also being sought from the Kotahi Mano Kaika network. 
What will Participants be asked to do? 
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Should you agree to take part in this project, you will be asked to participate in 
interviews. It is anticipated that each interview will take at least an hour.  Please be aware that 
you may decide not to take part in the project without any disadvantage to yourself.  Koha will 
be provided as well as kai for manaaki consistent with tikanga  
What Data or Information will be collected and what use will be made of it? 
All the interviews will be taped, transcribed and a copy of the transcript will be sent to 
each participant for checking.  There will be notes taken at each interview and they will be 
circulated.  
No personal information will be collected. The interviews will be analysed and turned into the 
health model which will then be presented to the whanau for feedback at each interview. 
Who will have access to the data or information? 
The student researcher Justine Camp, the supervisors (Dr Anne-Marie Jackson and 
Professor Michael Reilly) will have access as well as a transcriber. 
The data collected will be securely stored in such a way that only those mentioned 
above will be able to gain access to it.  Data obtained as a result of the research will be retained 
for at least 5 years in secure storage (on Justine Camp’s personal laptop as well as the Otago 
online secure data storage system Syncplicity). Any personal information held on the 
participants may be destroyed at the completion of the research even though the data derived 
from the research will, in most cases, be kept for much longer or possibly indefinitely. 
The results of the project may be published and will be available in the University of 
Otago Library (Dunedin, New Zealand) but every attempt will be made to preserve your 
anonymity. 
This project involves an open-questioning technique. The general line of questioning 
includes: How the matauraka (knowledge systems) and tikanga that underpins navigation can 
be applied to whānau health., What is a papakāika? And how can a whanau health model be 
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strengthened by being located within a papakāika? The precise nature of the questions that will 
be asked have not been determined in advance, but will depend on the way in which the 
interview develops.  Consequently, although the School of Physical Education, Sport and 
Exercise Sciences is aware of the general areas to be explored in the interview, the Committee 
has not been able to review the precise questions to be used. 
In the event that the line of questioning does develop in such a way that you feel hesitant 
or uncomfortable you are reminded of your right to decline to answer any particular question(s).  
Can Participants change their mind and withdraw from the project? 
You may withdraw from participation in the project at any time and without any 
disadvantage to yourself. 
What if Participants have any Questions? 
If you have any questions about our project, either now or in the future, please feel free 
to contact either:- 
Justine Camp and Dr Anne Marie Jackson 
School of Physical Education, Sport and Exercise Sciences   
University Telephone Number:- 03 479 8378 
Email Address … 
Jusine.camp@otago.ac.nz  anne-marie.jackson@otago.ac.nz 
This study has been approved by the Department stated above. However, if you have 
any concerns about the ethical conduct of the research you may contact the University of Otago 
Human Ethics Committee through the Human Ethics Committee Administrator (ph +643 479 
8256 or email gary.witte@otago.ac.nz). Any issues you raise will be treated in confidence and 








Te Tautarinui o Matariki: Whānau health compass 
CONSENT FORM FOR PARTICIPANTS 
I have read the Information Sheet concerning this project and understand what it is about.  All 
my questions have been answered to my satisfaction.  I understand that I am free to request 
further information at any stage. I know that: 
1. My participation in the project is entirely voluntary; 
 
2. I am free to withdraw from the project at any time without any disadvantage; 
 
3. Personal identifying information [specify e.g. video-tapes/audio-tapes etc] will be 
destroyed at the conclusion of the project but any raw data on which the results of the 
project depend will be retained in secure storage for at least five years; 
 
4.  This project involves an semi-structure interview questions. For further information on the 
questions see the attached questions sheet.  If I feel hesitant or uncomfortable, I may 
decline to answer any particular question(s) and/or may withdraw from the project without 
any disadvantage of any kind. 
 
5. you will be offered koha at the end of the interview, and kai will available throughout.  
Please not this PhD has been funded by Brain Research New Zealand. There will be no 
commercial use of the interview data; 
 
6. The results of the project may be published and will be available in the University of Otago 
Library (Dunedin, New Zealand) but every attempt will be made to preserve my 
anonymity.   
 
I agree to take part in this project. 
 
.............................................................................   ............................... 
       (Signature of participant)     (Date) 
 
............................................................................. 




Appendix 5: Interview questions sent to whānau 
So the first discussion is just around any general feedback about the journey/model 
 
I am interested in what you thought about the measure? Both the OE and OD – was it 
simple enough, useful 
 
The maramataka as a measure 
 
Did you notice patterns? In each whare, between whare etc. in general 
 
What happened as a result of talking as a whanau? Insights etc. 
 
Did you see a connection between the maramataka and your well-being? 
 
Is there specific feedback about each whare? Where they useful? What about 
connections between whare? 
 
Did you notice any outside influences such as work stress – do you think we need an 
indicator to look at that? 
 
What changes would you suggest? (other than make an app 
 
My PhD also looks at the aging brain – if you think about your parents/grandparents do 
you think this would be useful to use to measure their aging? 
 
Papakainga ….. I guess this is looking at a community approach could you see the use 




Appendix 6: Ethics confirmation email 
From: Anne-Marie Jackson 
Sent: Tuesday, December 19, 2017 4:07:40 PM 
To: justine Camp 
Subject: Ethics  
  
Kia ora e hoa, D18/096  
Ethics are all signed and approved.  You also need to do the NTRCC online form.  I am on leave until 
15 Jan and can help then. 
  
We will get the ethics number back from the ethics committee probably in the New Year. However 


















































Te Korekore (The Absolute Nothingness) 
Te Korekore tē rawea (The Absolute Nothingness that could not be wrapped 
up) 
Te Korekore tē whiwhia (The Absolute Nothingness that could not be bound) 
Te Korekore tē tāmaua (The Absolute Nothingness that could not be fastened) 
Te Kōwhao (The Abyss, and further stages of abyss) 
Te Anu (The cold, and further stages of cold) 
Te Pō (The night and further stages of night) 
Te Mauri (Life Principle) 
Te Pū (The Shoot) 
Te Weu (The Taproot) 
Te More (The Hair-roots) 
Te Rito (The Shoots) 
Te Aka (The Vine, Rhizome) 
Te Rapunga (The Seeking) 
Te Whāinga (The Pursuit) 
Te Kukune (The Stretching) 
Te Pupuke (The Enlarging) 
Te Hihiri (The Energy) 
Te Mahara (The Subconscious, Primordial Memory) 
Te Hinengaro (The Deep Mind) 
Te Whakaaro (The Consciousness) 
Te Wānanga (The Knowledge and Wisdom) 
Te Whē (The Seed-word) 
Te Hauora (Breath of Life) 
Te Atamai (Shape) 
Te Āhua (Form) 
Te Wā (Time) 
Te Ātea (Space) 
Rangi-nui = Papa-tū-ā-nuku (Te ao Wairua) 
Tāne 
 
Creation genealogy. Māori Marsden, ‘God, Man and Universe’, Michael Shirres, Te 
Tangata and Royal (ed.), The Woven Universe. Adapted from Reilly, 2018, p. 15. 
 
